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ESAGRRE ERR 


This book is dadicated to Dr. Devasenapathi, one of the 
greatest living Saiva Siddhdntin. He was formerly the Director 
of the Dr. Radhakrishnan Institute for advanced Study in 
Philosophy. His books ‘Saiva siddhanta as expounded in 
Sivajiiina Siddhiyar and its six Commentaries’ and ‘Of human 
bondage and divine grace’ are some of the important works 
on Saiva siddhanta- Heis the grandson of Thiru. V. T. Subramania- 
Pillai, who first published the Tiruppugal- 


PREFACE 


The present publication “Salva Siddhanta with special 
‘eference to Sivaprakadsam” was the resuit of my_ investi- 
gations carried on by me under the guidance of 
Dr. V. A Devasenapathi in the centre for advanced study 
n Philosophy University of Madras during the years April 
1968-June 1972. 


The Sivajfiina Bodham written by Meykandar is the 
asic work, but is very short. The Sivajiiina Siddhiyar, 
verse ‘commentary on The Sivajiiana Bodham is a rather 
lengthy work. The Sivaprakasam written by Umapathi Sivam 
s neither too short nor too long as it consists of only 
100 verses. | want to bring out in this thesis three impor- 
tant points. Firstly, Umapati Sivam has defined the nature 
of God clearly in eight verses. Secondly,, Umdoati Sivam 
explains the nature of soul elaborately in eighty two verses- 
Thirdly, Umapati’s skill in explaining things ina few verses 
or in many verses can be clearly seen from this» Umapati's 
effort to connect the Meykatda Sastras with the teaching 
of the Vedas fotms the original contribution of Umépati 
Sivam and he explains the concept of advaita with this 
aackground in view. | have tried to bring out in simple 
English these factors clearly in my thesis. 


: It is a pleasure to express my sense of gratitude to 
ne and all who have helped me in this task. | cannot 
adequately thank my esteemed Professor Dr. V-A. Devasena- 
oathi for his guidance at every stage of my endeavour. 
Whenever | felt any difficulty, he helped me with his 
suggestions. | remember with gratitude the late Prof. T.M.P. 
Mahadevan, Director of the centre and Dr. R. Balasubra- 
“maniam, Reader at the centre (presently chairman, Indian 
Douncil for Philosophical Research at Delhi) for their 
voncern and encouragement. 
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His Holiness, the 23rd Guru Maha Sannidanam Seer 
Vafar Seer Sivaprakasa Pandara Sannidi took special interest 
iN me and in this work. He has been propogating Saivism 
through correspondence course in Tamilnadu and_ this 
gracious help is being appreciated by all people. His Holi- 
ness helped me _ financially to publish this work and | am 
obliged to His Holiness. Meyjiiana Valfal Thiru. K- Vaidyanathan, 
Director of the Tiruvdvaduturai Adhin@m contact classes is 
carrying out the wishes of His Holiness in an effective 
manner and is giving able and valuable instructions to all 
teachers teaching the Tiruvavaduturai Adhinam contact classes 
and | am grateful to Mr. K. Vaidyanathan and Mr. Sundaresan, 
P.A- to His Holiness for their concern and timely help, 
1 am thankful to the Tirumalai Tirupati Devasthanam for 
their generous financial aid in bringinig out this work. 
1 am grateful to Dr. Thomas Thangaraj, Professor of world 
Christianity at Emory University who initiated me in the 
inter faith dialogue which helps me to understand the 
insights of Saiva Siddhanta- 


Dr. C. E. Suriyamoorthy, Prof. & Head, of Solar Energy Science, 
M- K: University and his wifes my colligues Mrs. Dr. S. R. Goma- 
thi come from reputed Saivite background and | am grateful 
to them for their counsel and advice. | thank my colligues 
Dr Siddhalingiah and Dr. Anandaraj for their help. 1 am 
grateful to Rev. Robinson Levi, People Education Trust, 
Madurai and the rain-bow press for helping me in bringing 
out this publication. | thank my wife Mrs. D. Thilakavathi, 
M-A.B.T. and son G. Azhagan for their encouragement and 
support when | am engaged in publishing this work. | am 
obliged to His Holiness Thavatiru Kunrakkudi Adigalar for 
including me in His band of devotees and inspiring me: Finally 
| pay my obeisance to Goddess Angayarkanni and Lord 
Sundarar for guiding me in the path of Saiva Siddhanta. 


S. GANGADARAN 


ix 
CONTENTS 
INTRODUCTION 


CHAPTER [ 
God (Pati) 


CHAPTER Il 
Conception of Soul 


CHAPTER III 
Conception of advaita in Saiva Siddhdanta 


CHAPTER IV 
PaSa (Bonds) 


CHAPTER V 


Means to release 


CHAPTER VI 


PancakSara and release 


Notes and References 


INTRODUCTION 
Chapter I 
Chapter Il 
Chapter Hi 
Chapter IV 
Chapter V 
Chapter Vi 


24 


57 


100 


122 


140 


161 


173 
179 
187 
196 
207 
216 
219 


BS 


PA 


PB 


SB 


SN 


TKP 


‘bt 


X 
Abbreviations 

Brahma S@tras 
PeuSkara - Agama 
Pauskara - Bhasya 
Sivagra ~ BhaSya 
Sangarpa Nir@karanzam (Tamal} 
Sivaneri Prak@sam (Tamil) 
Sivapraka@sam 
Sivajfiana Siddhiyds Subakkam 
Tiruvarutpayan 
Tirukkalirrupadiyar (Tamil) 


Tiru. undiar 


Mapdadiyam « Sivaifiana Mapadiyam (Tamil) 


FOREWORD 


Dr. V. A. Devasenapathi 
(Formerly The Director, 
The Dr. Radhakrishnan 


Institute for advanced Study in Philosophy. 
University of Madras) 


40, Muthiyalu Chetty Street, 
Vepery, Madras - 600 0C7- 


After securing a First Class | Rank in BA. degree 
(Philosophy) and a First Class in M.A. Degree (Philosophy) 
Mr. Gangadharan joined the Research Department in Indian 
Philosophy, University of Madras for research in \Sivaprakasam, 
a Soiva Siddhanta classic. He was awarded the Degree of 
Master of Letters (M.litt) for his thesis. Joining the 
Madurai Kamaraj University, Mr- Gangadharan continiued his 
research in Saiva Siddhanta choosing Jiaramrtam, another 
classic in Saiva Siddhania. He was awarded the Degree of 
Dector of philosophy (Ph.D) for his thesis on Jiiafiamrtam, An 
opportunity to study as visiting scholar in the Harvard University 


enabled Dr. Gangadharan to widen his perspective in philosophy 
and Religion- 


The Present Publications ‘‘Saiva Siddhinta with special 
reference to Sivaprakasam” was originally submitted for the 
M.Litt- Degree. Sivaprakasam, is based on the givajfianabodham 
and the sivajfigna Siddhiyar, two basic texts in Satva Siddharia, 
Its author is Umapati Sivacarya credited by saiva Tradition 
with eight out of the fourteen major Tamil texts on Sarva 
Siddhania, Sivaprakasam may be viewed as the svapaksa 
of Saiva siddhanta like the seopaksa of sivajfiana siddhtyar. 
The parapaksa of Sivaprakasam is another work of Umapati 
sivacaryar known as sankarpaniyakaranam. \n this werk, 
mayavada and some schools of Saivism are arranged in 
such an order that each succeeding schoo! refutes the previous 
school: Finally, Umdapati refers to Sivaprakasam so as to 
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gain a total view of §aiva philosophy. The lesson implicit 
in this procedure is that Saiva siddhania must be studied by 
each generation in the context of its contemporory religious 
and philosophical trends. 


1am confident that Dr- Gangadharan will continue his 
studies enabling the readers of his works to view Saiva 
siddhanta as a living system, vibrant and responsive to 
contemporary needs and trends in philosophy and Religion. 
| wish all success to Dr- Gangadharan in his research 
Programme. 


Madras \ 


27-7-1992 Dr, Devasenapathi 








Sivajiana Munivar, one of the greatest exponent of Saiva 
siddhanta, the sage of the Tiruvavaduturai adhinam. [n his 
commentary on “sivajfiana Mapidiyam, he explains some of 


the salient points of ‘Saiva siddhanta Philosophy as expounded 
in Sivaprakasam. 
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Accomplished End’. There are two views regarding the origin 
of Saiva Siddhanta. According to some,» Tamil culture alone 
is responsible for the enzrgence of Saiva Siddhanta. They 
maintain that the Sivajitina Bodham, the basic text of the 
school, is an original Tamil work and not a translation o* 
the Rauravagama. Others mintain that Saiva Siddhanta is 
the result of both Tamil and Sanskrit cultures. It is to be 
noted that though the Stvajfiana Bodham the first systema- 
tic text of the Siddhanta belongs to the thirteenth century 
we may find Saiva Siddhanta concepts and doctrines in 
earlier philosophical works like the Tiruvundiyar and Tiru- 
Rkajirruppadiyar as well asin the Tevaram and Tiruvacagam 
which are the works of Saiva Saints. Traces of Saivism can 
be found even in the classical Sangam literature, belonging 
to the early centuries of the Christian era For example, 
the invocatory song of the Ainkuru niiru observes). 


‘The universe demonstrable as of three kinds, (he, she 
and it) has sprung under the shade of the two feet of 
the one whose form is shared in halves by His jewel-bedecked 
consort (Sak) of the azure hue. Though differences of 
opinion regarding the origin of Saiva Siddhanta may be 
possible, this much is agreed upon by both sides that 
Saiva Siddhanta bears the distinctive marks of the Tamij 
genius. 


The Vedas and the Agamas are generally accepted as 
authoritative scriptures. It may be mentioned that the Sta 
Samhita considers the relative importance of the Vedas and 
the Agamas and concludes that the Vedas represent a higher 
authority than the Agamas and that the latter are meant 
only for those who have made less progress.° 


The siddhantin does not accept this view and says 
that both of them are divinely inspired. Tirumilar, attaching 
equal value to the two sources, explains the different 


features of the two works.’ He draws attention to the 
practical value of the Agamas for our spiritual life, while 
recognising the theoretical importance of both. If the Vedic 
doctrines are interpreted in the light of the 4gamic principles, 
there is no difference between the two literatures the Vedas 
and the Agamas.® 


Twenty eight Saivagamas are recognized by the Siddhantin. 
The chief among these is the Kamska. Among the Tamil 
sources, the devotional works of the Saiva Saints collectively 
called as the Panniru Tirumuyai and the doctrinal exposition 
in the fourteen works known as the Meykanda Sastras are 
considered most the authoritative. 


The preceptors of Saiva Siddhanta are classified into 
two groups: retigious preceptors (Samaya Kuravar) and 
Spiritual preceptors (Santana Kuravar), This may be compared 
with the classification of the Alwars and Acaryas in 
vaiSnavism Tirujfiana Sambandhar, Tirunavukkarasar also known 
as Appar, Sundarar and Malickavacagar are the religious 
preceptors. The hymns of the first three are called the 
Tevaram, while those of the fourth are known as_ the 
Tiruvacacam, The works of these poets are also referred 
to as the Tamil Vedas; for they resemble the Vedic hymns 
which are praises and prayers offered to God» We must 
also note the point that the doctrinal position of Saiva 
Siddhanta was developed from and supported by ‘tfiese 
devotional works and the Sawagamas, 


The chiet among the Meykanda Sastras is the Sivajtiana 
Bodham written by Meykaldar. This is the basic text of 
Saiva Siddh@nta. This book is terse and his disciple 
Aru[nandi Sivam wrote a verse commentary on it so that 
people could easily understand it. According to tradition 
the disciple of AruJnandi. Maraijiiana Sambandhar did not 
write any treatise.’ He taught the Meykanga Sastras to his 
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disciple Umapati Sivam who wrote eight important works 
in Saiva Siddhdnta which are called as the Siddhanta astakha- 
The eight works are Sivaprakasam, Tiruvarutpayan, Vina Venba, 
Nefiju Vidu tidu, Kodikkavi, Pogipahrogai, Ugmat Neri Vijakkam 
and Sankappanirakaranam, The four preceptors i e. Meykatdar 
Aru] nandi Sivam, Maraijiiana Sambandhar and Um@pati Sivam 
are called spiritual preceptors. 


We do not have much information about Maraijiiana 
Sambandhar The tradition, the invocation made to him by 
his disciple Umapati Sivam and Umapati’s writings alone 
provide some material regarding his life. Maraijfia@na Sambandhar 
must have studied the Vedas, and this is clear from the 
epithet ‘Marai’ given to him. He was born at Marudur and 
was initiated into Saiva faith by Arulnandi and this initiation 
took place in kadandai Maraijfiyna Sambandhar came to the 
world for perpetuating the descent of spiritual wisdom on 
earth and for the popularisation of the many sided Sama 
Vedas and that of the line of the great Parasara. Maraijiiana 
Sambandhar went to Cidambaram, worshipped Lord Nataraja 
and settled down at Tirukka/anjéri. Umapathi become a 
disciple and received the saving knowledge from him. 
Maraijidna Samandhar who attained release at Tirukkafanjeri, 
was referred to by Umapati Sivam, besides the usual name 
itself, as Sambandhanadan,” Sambandha m@muni,"' my Lord,'? 
Sambandha mamunivan who liberated me from the bonds 
and Maruda Sambandha.”* 


We do not have authentic history of Um&pati Sivam. 
We can gather about him from Puluvar Purinam, Saiva 
Samianacarya puranam and the invocatory poems by various 
poets who came after Umdpati like the Eunat Kanni of 
Tayum@navar. These indicate that Umapati was the fourth 
and the last of the santanacaryas. Following tradition, as 
handed down by the Tamil sources we have the following 
account of Umdpati. Umapati was born in Cidambaram and 


his father was Nataraia Diksita.* Umapati was a scholar 
both in the Veda.Agamas and Saiva Tirumurat, He was one 
of the three thousand Tillatva] antanar. When Umapati was 
going to the temple with temole honours to do /4aja for 
Nataraja, he heard a remark from a passer-by--’ One blind 
by day was riding on a dead wood’ (patta Kattatyiy 
pakarkarugu gkudu) Umapati, on hearing this, realized that 
the passer-by was the preceptor for whom he was waiting 
all along. Maraijfig@na Sambandhar wanted to test the ripe- 
ness of his disciple and drank the rice gruel which was 
being used for the warp. Um%pati unhesitatingly drank the 
gruel which trickled down from his master's fingers. Marai 
jiana Sambandhar then initiated Uméapati into the Saiva 
faith and taught him the ‘Stvajiiana Bodham, Umapati 
was ostracised by the priest community of Chidambaram 
for his unconventinal act. When Umapati’s turn to do puja 
came, he went to the temple, but was prevented by the 
priest community from entering the temple. Umapati returned 
to his mutt at Korravangugi and did pijd mentally, 
It is said that the priest could not find the linga in the 
temple on that day and wele instructed by God to allow 
Umapati, to do piéja. Since Umapati came to live at 
Korravangudi he came to be known as Korruvangud; 
Umapati or Korrangudi Umapati ‘* Umapati eulogises the 
greatness and compassion of preceptor and describes his 
encounter, ‘seeing others paying their respects to him, | 
also did. By mere look he destroyed all my demerits and 
bonds at one stroke and made me realize — the lie (empty 
thing) that [s family life and riches’'’ From this account 
we may infer that Umapati was first the householder and 
he became an escetic. After the 4@1ksd, he realized that's 
only the sacred ash, the form of Siva and Siva paja 
are of value. There is a shrine over the remains of Umapati 
in Korrangudi, a few miles away from Cidambaram and 
visited by pilgrims even today. It is also said that the 
temple flag, which refused to go upwards, was hoisted by 
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Umapati. The flag song (Kodikkavi) ends with the refrain 
to the effect thet he hoisted the flag. This may be inter. 
preted either literally or esoterically.”” Tradition records 
another incident connected with Perran Samban. It is said 
that Perran, an untouchable, who was a brahmin in his 
previous birth, served Umé&pati by providing fuel to the 
mutt’ Lord Siva gave a fetter of introduction to Perran 
asking Umapati to give him immediate release in a dream 
Perrin Samban preserved the letter and one day he came 
late to mutt due to heavy rain. Umapati came to know of 
Perran and the letter, and gave him release by performing 
Satyoniyvana diksa, \t is also said that the wife of 
Perrén compalained to the king about her husband's 
disappearance. When the king ordered an enquiry, Umapati 
Sivam made the tree which was watered by the consecrated 
water attain release immediately. This incident suggests the 
supernatural power of Umapati and there is no reference 
to this in Umapati’s writings. 


[tis unfortunate that we do not have a good biography 
of Um3pati who himself has written the biographies of Saiva 
saints in the Tirutiondar purana savam. Consequently we do 
not know anything concretely about the life and activities 
of Umapati. We are certain of his date. We are in a position 
to state that he must have lived between 1290 A. D. — 1340 
A.D." This is based on a date mentioned in his work 
Sankarpantrakaranam which states that this book was approved 
by scholars in the year 1235, Salivahana year (1313 A. D.). 
We are able to fix the dates of compositions of other 
Siddhanta texts more or less with the help of this date. 
Uma@pati must have studied the Vedas, the Veddngas and the 
Saivagamas traditianally” Whenever he refers to the 
Vedas, and the Agamas, he refers to them as works of God. 
The study of the Vedas, the Agamas and the principay 
commentaries on the Brahma Sutras enabled him to criticise 
other schools from Saiva Siddhanta point of view. His main 
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contribution is to present Saiva Siddh@nta as the essence o¢ 
Vedanta”® That he understood these systems correctly is 
evident from his exposition of other systems in The 
Sankarpanirakarayam. |t is to be noted that Umépati is also 
well - versed in Tamil literature. He wrote the Tiruvarutpayan 
in the metre of Ti ukkural.“ He quotes Tirukkural verbatim 
in the Neiju Vidu tidw. He calls Tiruvalluvar ‘the divine 
poet’ and his words as” the words — speaking the 
Truth in couplet 25. Umapati uses the ideas as well as 
expressions of Tirumurai in his writings. This is evident 
from his arrangement of the topics in his Tevara arul murat 
tiratiu,, where he classifies the Tevaram under the ten 
headings on the basis of the chapters given in the 
Tipuvarutpayan. Umapati Sivam wrote six works in 
Tamil viz Kailpuranam, Tiruttondar purana séram, Tirumurai 
kanda puranam, Sekkijgr puranam, Tiruppadikkovat and 
Tiruppadikakkou®. Koilpuranam speaks of the history of 
Cidambaram and the greatness of Nataraja and of his 
grace. This work emahasises the imporatance of the sacred 
ash and also deals with carya, kriya yoga and jiana, 
Umapati says that formless Siva assumes-form and 
the dance of Siva signifies the five cosmic functions. 
Umapati was influenced by Sekkllar who emphasised 
the greatness of Grace and its functioning in various ways- 
Umapati wrote exclusive work Tirutiondar purana saram 
on the essence of the Periyapuranam, Tirumuro, Kanga 
varalarwu speaks of the recovery of the Tirumurai 
in the Cidambaram Temple.  Tiruppadikkovat gives 
the account of the decads of poems (padikam) sung by 
the Tevaram authors in praise of the holy centres 
mentioned in  Térippadikkovat, In these two books 
Umapati Sivam follows Sekkilar very closely.”’ 


Sivaprakasam consists ot one hundred stanzas and is 
divided into two parts podu and uymat, The first fifty ver- 
ses dealing with pod« give an account of the embodied 
condition of the soul and the remaining verses explain the 
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uymat part ie, the released condition of the soul. Uma- 
pati first uses the term Saiva Siddhanta in Stvaprakasam,° 
Tirum#lar also made use of the term Siddhanta earler, 
but he did not use the term ‘Siva’ along with Siddhanta. 
Aruluandi also uses this expression |'Siddhantam' in the 
sense that it is the essence of, Saivagamas.”’ The term 
‘Saiva Siddhanta' occurs in the inscriptions of Raja 
Simha | (690-715 «.D) who is described as a follower of 
Saiva Siddhanta.*’ Among the Siddhanta Sastras, Sivaprakisom 
is the earliest book that contains the full expression 
‘Saiva Siddhante’, Umdapati not only first used the 
expression, but also called it as ‘the essence of Vedanta - 
Sivaprakisam is the handbook of Saiva Siddhanta explain- 
ing the tenets of the system and also meeting the Criti- 
cisms raised against it by the other schools, both inner 
and outer. 


We have the following commeataries on Sivaprakdsam. 


1. llakkafam Cidambaranada Munivar 
(edited by K Nagalinga Munivar 1897) 


2. Madurai Sivaprakasar. 
{edited by Saiva Siddhanta Maha samajam 1940) 


3. Cintanai Urai 
(edited by Saiva Siddhanta Maha samajam 1934) 


4. K- Subramanya Pillai (Paraphrase, 
(Reprint, Dharmapura 4dhinam 1962) 


5. T.A. Srinivasacaryar (Paraphrase 
Tiruvavadu turai Adhinam 1960) 


6. T-S. Meenaksisundaram Pillai 
(Paraphrase, Tiruvavadu turai Adhinam 1967) 


7. Tinvilangam of Ceylon 1918 
8. Tiruvurukamdmalai Adigal 1908. 


9, Jiianaprakasa swamigal of Tondaimandala Adhinam 198}. 


English renderings 


1. Rve. H.R. Hoisington. The Journal of 
American Oriental Studies. 1854. 

2. K. Subramanya Pillai (Edited by 
Dharmapura Adhinam 1945. 


Punkur Sivaprakasar’s Sivaprakasa kkattajai deals with tne 
tenets explained in the Stvaprakasam. Kavai Ambalavana 
Munivar, a devotee of Dharmapura Adhinam and a disciple 
of Vefliambalavana Tambiran wrote the gist. olw, Madurai 
Sivaprakasar gives great importance to this gist and men- 
tions this under each Sivaprakasam stanza. 


Tiruvarutpayan 


The term “Tiruvarutpayan' means the fruit of Divine 
Grace. Tiruvalluvar does not deal explicitly with jiidna or 
molsSa aspect of the four Hindu ideals, viz; dharma, artha, 
dima and moksa. Umapati'’s Tiruvarutpayan secks to expoun 
the jfiana aspect by explaining Divine Grace. Umapati explains 
the essence of Saiva Siddhanta in the Tiruvarutpayan, view- 
ing it from the characteristic angle of Grace. Umapati has 
ten chapters in this bock and they are 1. The nature of 
God. 2. The nature of soul. 3. The nature of 00a (which 
is a principle of darkness) 4. The nature of Grace. 5. The 
nature of the Preceptor as the incarnation of Grace. 6. The 
way of knowing reality. 7. The manifestation of the essen- 
tial nature of the soul. 8. Methods of obtaining _bliss- 
9. The significance of the five letters (Pamcaksara) and 
10.The nature of jivan mukias. 


Saiva Siddhanta deals with the three realities viz., Pati 
pasu and pasa, Umapati developed these three into six.*'. 
They are 1. The one and only God. 2. tre many souls 
3. Darkness (anav@) 4. Karma, 5» the Suddha maya, and 6 the 
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aguddha may8. On the basis of this couplet Sivajnane 
Yogin classifies religions as inner’ and ‘outer’ ones. Those 
who accept the six categories, are the innermost schools 
and those who do not accept it, form the outer religions 
viz, 1. Innermost. 2 Inner. 3- Outerand 4. Outermost-’* 
In short, the Tiruverutpayen deals in detail with grace 
and the importance of the sacred five letter mentioned 
briefly in the Sivaprakasam. 


Ving Vexba consists of 13 verses amd the last verse 
emphasises the importance of this work. Umapati Sivam 
says that if one does not understand the inner 
meaning of this book, one will be in the position 
of a dumb man who is tunable to express the contents of 
one’s dream.” In other words this work enables a person 
to understand and express clearly the spiritual truths. This 
work may be compared to the Jrupairupahdu of Arufnand! 
Sivam. Some very important questions are raised in the 
book. Light and darkness are opposed to each other and 
cannot stay together. How do God and ignorance find 
place in the individual soul? The first 12 verses which 
deal with important questions form the basic teachings of 
the school. The eighth and the tenth verses of the Sivajfiana 
Bodham and Vina Venba speak of preceptor and advaita respecti- 
vely. But this does not mean that the two works expound 
the system in the same order. It appears that the Vina Venba 
is composed for the sake of those who have studied the 
three basic texts of the system viz. Sivajiiina Bodham- 
Sivajfiana Siddhiyar and Sivaprakasam, The important contri, 
bution of this work is to explain how Saiva Siddhanta 
reconciles the various difficulties in philosophic investigation- 


Porripahrodat : Contains ninety five couplets and a 
Veyba at the end. This work emphasises the importance 
of Grace. Siva performs the five cosmic functions out of 
His grace. Grace provides fields of experiences to the souk 


if 


so that the souls may be finally freed from bondage. When 
the soul attains spiritual fitness, Grace descends upon the 
souls through the preceptor who, according to Saiva Siddhanta 
is Siva Himsalf, Umapati devotes two works viz. Porripah- 
rodai and Nefijuvidutiidu to stress this pcint and attributes all 
acts of Siva to Marai jfigaa Sambandhar, his precepter, 
This book may be compared to Pogritiruvagaval of Tiruvacagam 
which also glorifies the preceptor and grace- 


Kogikkavi : Contains four Verses, one in kattazai 
kalitturai and the rest in verba metres. The first verse 
speaks of the inherent Ignorance of the soul. Though light 
and darkness reside in the same place, darkness cannot 
envelop light. On the other hand, light destroys darkness'** 
The real knowledge is within. but because of Impurity the 
soul is unable to know it. The second verse speaks 
briefly of the nature of God, sakti, soul, the kevala and 
sakala avasthas, The third verse explains the odvatia rela- 
tionship of God with soul. This verse describes God as 
transcending speech and mind and yet He is associated 
inseparably with the soul. The last verse deals with the 
vatities of Paficaksara. This is uttered in three ways. 


1. Sivdya namah (five letters) 
2. Om ham haum Sivaya namah (eight letters) 
3. Om nama Sivayah (six letters) 


The flag symbolises the starting of something important. 
The hoisting of the flag here denotes the making up of 
one’s mind to turn to spirituality and persevering steadfastly 
till the end. Umapati says that all actions have idme for 
their purport. This hoisting of the flag also is designed to 
fead the soul to the path of knowledge. The ceremony of 
hoisting a flag signifies the initiation of the disciple into 
the spirtual path which ends in *irvana diksa, This 
diksa consists in cleaning the dirt of one’s past deeds 
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through six adhvas, which is followed by the instruction 
of guru, who is none orher than Siva Himself. The 
significance of the ceremony consists in the individual 
attaining release through Jfidea by preceptor. 


Nefiju vid tadu:Tiidu is one of the minor literary 
forms developed in the mediaeval period It has for its 
theme the sending of a message, usually to one’s lover. 
Umapati sends his message of devotion to his guru, 
Maraijfiina Sambandhar. In this work he deals with God’s 
grace and His compassion towards the souls. He says that 
grace regulates all events of the world for the benifit of 
souls. The lover is compared to a king who has ten regal 
insignia Umapati mentions the following ten insignia (39- 
79): tighteousness is His mountain ; bliss is His river ; the 
land which cannot be reached by the Agamas is His coun- 
try ;Sivayiiana is His city. Grace is His garland; Sakti consis- 
ting of icchd, jfi@na and &riya are His horses ; knowledge 
is His elephant ; His banner is beyond the reach of the six 
religions and removes pain; the eternal sound is His 
drum; His reign extends beyond the world of Brahma 
and Visnu: This work emphasises the difference between 
God and soul even though it stresses the eternality of 
both It also makes mention of the immanent and transcen- 
dent aspects of Siva. 


Unmai neri vijakkam : This book deals with the dasakaryas 
which means ten steps of the spiritual progress. They are 
tatiga ripam, tattva darjanam, tattva guddhi, atma ripam, 
atma darjanam, ama guddhi, Sivaripam, Siva darganam 
Siva yogam ond Siva bhogam, The first verse speaks of tattva 
riipam, tativa darganam and tative guddhi. The second explains 
alma riipam, Gima darsanam, and ‘atma suddht. The third verse 
expounds Siva ripam, the fourth explains Siva darganam. The 
Siva yoga is expialned in the fifth verse and the last describes 
Siva bhoga, 
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When the soul knows thit the thirty six Tativas are 
the evolutes of maya, it is b.itoa ripam. Afier knowing the 
nature of the tativas, as jade or unconscious, when the 
soul realizes that it is different from the tattvas, this state 
is called taitoa dirganam. The two states i.e, tative ripam 
and tativa darganam culminate in tattve guddhit, When the 
soul is purified from its association with the evolutes of 
maya, it is Yattva guddhe. This purification takes place 
with the help of Grace. 


When the sou! destroys the evil effects of 4gava and 
realizes that he could do so only with the help of Grace, 
then the state of ama ripam occurs. Asa result of the 
destruction of the evil effects of dyavathe ‘I-ness’ and 
‘my-ness’ (ahankara and mamakara) get loosened and this 
is atm darsunam, Then his assertive intelligence is destroyed., 
and the soul is asked to practise ‘Soham bhavana i,e-, 
contemplative identification in the form’i am Siva’. Due ,to 
the dissolution of paga@ ahd contemplative identification with 
Siva, the soul enjoys bliss. At this stage, the soul must 
realize that the bliss which he enjoys belongs to Sek and 
the soul knows the basis of Sakti je., Siva. Then the 
soul surrendcrs his independence and action to those of 
Siva and this is atma guddhi. 


The soul realizes that all forms of the Lord — Siva, 
Sakti, Nad1, Bhindw are forms Grace, which provides 
fields of experiences i.e., body, instruments and worlds to 
the soul. Until the soul attains the state of iruvinaioppu 
(the state of being indifferent to the fruits of actions) God 
makes the soul experience his karma so that the Impurity 
pertaining to the soul may be removed completely. Thus 
the soul realizes that everything — birth and death etc, is 
only due to Grace This realization is called Sevaraipam. 
The soul must Understand Siva’s feet, His face and His crown. 
The understanding of these three constitutes Siva dargana, 
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When the soul renounces his claims of ‘I-ness’ and 
‘my - ness” with the help of Grace, it sees parai as Siva's 
feet. Giving up of claims ‘I’ and ‘mine’ he sees Siva 
everywhere and he knows Siva’s face as happiness. As the 
soul sees Siva everywhere, he einjoys the bliss of Siva 
which transcends mind and speech and this is seeing Siva’s. 
crown as bliss. Umapati Sivam says that the soul must not 
turn to thirty six fadtvas at this stage. He must also avoid 
the practice of pasw jiiana, thinking in the from ‘lam Siva’. 
In short, in Siva darsana, the soul merges so deeply in Siva 
that he forgets his separate identity and worships Siva. 


when this highest state is disturbed and if the soul in 
that condition sees an object, he will think of that obiect 
as @sut,, as an object of non- value. The soul must know 
the importance of grace and thereby realize or become 
aware of the existence of Siva. In this state of Siva yoga, 
the soul is one with grace. The consciousness of Siva so 
fills the soul that he sees Siva everywhere, The soul realizes 
that the individual who forgets Siva, another who remembers 
Siva, the consciousness - energy of the soul and the experience 
of Karma are under the influence of Siva and nothing wil; 
act without getting initiative from Him- The highest 
experience that the soul can get is the experience of bliss 
which is called Stva bhoga. This occurs as the culmination 
of the previous nine steps when the soul renounces all 
his claims and is wholly under the influence of Siva. When 
the soul has the true knowledge of Pati, pagu and pagu 
the experience of Stvabhoga is possible and in this stage, 
all obstacles which stand in the way of the soul unitng 
with Siva, are destroyed. 


According to tradition, this book also was written by 
Umapati Sivam. Some scholars consider wamai net vijakkam 
to be the work of Sikaji Tattavu nadar. This view was 
first expounded by the late S, Anavarada vinayakam Pillai in 
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the second edition of Siddhanta Sastras - milamum uratyam 
in 1934. He argues for this on the basis of a verse 
“ennum arujnil’, which is found not only in Cintanui Urat 
but also at the end of the Swajfiana Bodku commentary 
(of the Govt. MSS Library). This verse according to the 
fate Pillai, is also found in the copy available with 
Tiruvarur Somasundara Desikar of the fakkaza Vilakkam 
family. But Mr Pillai himself admits that there is no 
emphatic proof to maintain this stand except the commentary 
of Unmat nert vigakkam, which maintains that this work 
has followed the steps of T'ugajaru Bodham written by 
Siksli Cirrambala nédigal. 


It may be that Tattuvanadar also might have written a 
work with the same namei.e, uBmai nerivi/-kkam. In those 
days, many authors brought out their works under the same 
name. For example, we find two Paramdrtkasara in Sans- 
krit; one belongs to the Advaita school and the other 
belongs to the Pratyabijfia school. It Tamil also, we 
have threo works ‘Dasakadryam’ included in Paydara Sastras 
one by Ambalavana Desikar, the other by Daksinamurthi 
Desikar and the third by Swaminatha Desikar (all the three 
scholars belongs to Tiruvavadu turai Adhinam.) We have to 
note that these work were written in palm leaves and 
preserved by many generations. There was every Possibility 
of one palm leaf getting mixed up with the other. There 
is also another ground to argue that this book was written 
by Umapati Sivam. Ugmai nerivijakkam is placed in the 
editions between Nefiyu vidu ttdu and Sankarpanirgkaranam 
both works were written by Umapati If this book 
were written by Tattuvanddar, it would not have been 
placed between these two works. Thus until contraht 
evidence is advanced, we may take Umapati to be tey 
author of eight works including Uymai nerivizakkam 


Sankarapanivakaragam : Umapati mentions and criticises 
the following systems in this work. They are 1. ™a@yavada 
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2. Aikyavada 3 Paanavada 4. Bhedvaada 5, Sivasamavada 
6, Sankarantavada 7. {svaru avikgra vada 9g. Nimitta Karana 
parinama vada and 9, Saiva vada. He has arranged the 
systems in such a way that we have not only criti- 
cism of a former by a latter school in the orde, 
mentioned but also an advance by the latter on the 
former Arufnandi Sivam dealt with in the pavapaksa of the 
Sivajiiana Siddhiyar the systems which were heterogeneous 
in nature. Umapati Sivam following him expounds the inne! 
schools of Saivism which were homogeneous in nature 
except maydvada and atkyavada, Mayavada is so called 
because it uses the term ‘Maya’ to account for the appear- 
ance of the world We havetonote the treatment of maya 
in advaita Vedanta of Sankara and in Saiva Siddhanta. 
Maya as expounded by Sri Sankara is indescribable (aniryan. 
canjyam) whereas in Saiva Siddhanta it is a derivative 
power of Siva. It is also one of the three bonds and one 
of the categories of the system (TVP 52). Arulnandi explai- 
ned mayavida in parapaksa of the Siddhiyar. Umapat; 
also explai s this in Sankarpunirakaranam knowing the impor- 
tance of this system and terms Saiva Siddhanta as the 
essence of Vedanta. 


Apart from these devotional and expositinal work in 
Tamil, Umdapati wrote Pauskarabhasya, Sataratna Sangrah, 
Eunjitanguisivam etc. Pauskara bhasya is considered to be 
the most outstanding of all the commentaries available 
in Sanskrit on Saiva Siddhanta. The introductory part of 
this work maintains that the author is one of the santand- 
caryas. 


There are scholars who question this because it quotes 
Nyayamria. (PB P. 519), a Madhava work belonging ‘to 
the sixteenth century. This was a commentary on one of 
the Agamas, which is ‘general’, as dealing with the state Of 
bondage, according to the Siddhantin’s classification. This 
work contains ihe doctrines explained in the Sivaprakasam 
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and the only difference between the two is that the 
Pauskara bhasya is polemical in nature 


Sataratna Sangrah:\t is an anthology of Agamic texts 
complied by Umuépati. He has also written aiucid comentary 
on this called Saiarantnollenkhini*’. Umapati selects 100 texts 
and this gives the quintessence of Agamanta. 


Kunjitangristvam and Natarajadhavant manirasivam are the 
devotional works praising the Lord Nataraja and His raised 
foot®®. Petanjala silra by Umapati gives in detail the zilya 
and naimittika piija vidhi to be observed in the Nataraja 
temple. It is said that Umepati wrote commetnaries on 
Sahasranamam, Sri Rudra Camakam and Vayu samhita and a 
minor commentary (tika) on Yantra vidanam, 


Umapati's jiana cavidat contains five small works. They 
are 1, Jfianapijakarnam — This deals with the necessity of 
Kriya even for one who has attained the sivajiiana in 30 
verses. 


ll) Jiianapiija — contains 18 stanzas and explains the methods 
of worship ta be adopted by the Jivan muktas, This is 
also called jfidna pija vidhi, 


iii) Jiana diksq vidhi— deals with the theme of initiation 


in eight verses. This is also known as Jfiana dikkat tirwvir. 
uitam. 


iv) JBanantiyetti — consists two stanzas. This work is meant 
for the householder who also happens to be Jivanmuktgs. 


v) Bojana vidht- deals with the following themes ~ alms 
(bhiks®), offering alms to God, eating arecanut after food 
and meditation, This jfiana caridai has been commented 
upon by cattainadattambiran of Dharmapura Mutt. 
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Madurai Sivaprak&sar gives the history of Sivaprakasam 
in his introduction to the commentary. Srikantha Parmesvara 
taught Pati, pass and pasa contained in the jiiana kanda 
of the Scivagamas to Sri Nandi Deva. Sri Nandi Deva 
taught this to Sanatkumara who in turn taught this to 
Satya jfiana Darsini. Satya jfiana Darsini taught this to 
Paranjothi Munivar who again taught this to Meykagddr. 


Meykatdar wrote the Stvajiiana Bodham, Aru[nandi Sivam 
studied the Sivojfigna Bodham and wrote the Sivajfiana 
Siddiayar. a verse commentary on the Stvuifiana Bodham, 
Umapati Sivam found that these books were clear only to 
persons of tivratara gaklinipata and wrote the Sivaprakafam, 
He wrote this book with the help of the above two books 
Saivagamas and Grace which helped him by giving directions. 


Madurai Sivaprakasar takes Saivagamas to be the original 
work (mudal nil) and Sivajfiana Bodham and Sivajfiana 
Siddhiyar to be the vaji nal (books based on an original.) 
Usually the Sivaifiana Bodham is considered to be the original 
work and the Stvajiiana Siddhiyar is termed as the vusi nal 
and Sivaprakasam is considered to be the carbu nal a work, 
drawing from both the original and that depends on the 
original. Madurai Sivaprakdsar also takes the Sivaprakdsam 
to be the carbw mil and he confirms this by quoting a 
verse from Jiidna dikkai tirwairuttiam, The commentator quotes 
the verse (Qgred GQuiag@er. en. grader wmgty 65) which 
states the definition for the original work**. This verse 
states that the work of God who has spotless knowledge 
due to His transcending Karma, is the original work. Following 
this verse, Madurai Sivaprakasar says that Saivagaams are 
the original work, because Lord Siva is their author. He 
quotes two verses from Nannil 7, and 8 for the definition 
of Vurt nil and carbu nal? 


The sdtra (Nannil 7) for Vali nil states that the work 
of a person who, after having studied and accepted the 
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original work, adds some important differences which are 
accepted by the learned scholars, is called Vai wil. The 
sutra (Nannul 8) for carbu nil states that the work of a 
person who accepts the important teachings of the mudal 
nil and vali nil, and also adds certain significant differences, 
is called carbu nal, 


Since the Sivaprakagam is considered to be the carbe nal, 
it is interesting to note the important points contributed by 
Umapati to the Saiva Siddhanta system. Umapati clearly says 
that Saiva Siddhanta is the essence of Vedanta (SP7). By 
Vedanta is meant here the “pantsads, not any particular schcol 
of thought. It was again Um@pati who posited two approaches 
general and specific (podu and %ymat). This classification 
into general and specific helped the later writers to took 
at the whole system ina new light and following the lead 
given by Umapati, the later writers commented upon the 
earlier works like the Sivajiiana Bodham, Inspired by the 
legacy of Meykatda@r, Uma@pati was conscious that he was 
adding certain new points. In the preface to the Sivuprakagam 
he says, whatever is old cannot be deemed good (on 
account of its antiquity alone) and whatever book comes 
forth today cannot be judged ill because of its newness 
(SP 12).7 We may remember that it was only Umdapati 
who gave the whole list of the preceptors of Saiva Siddhanta 
(SP 5) and wrote five invocatory verses invoking the grace 
of the Lord Vinayaka, Lord Nataraja, Goddess Sivakami and 
Lord Subhramanya. Umapati declares that he follows the 
elders and on the basis of their teachings and with the 
help of Grace that dwells in him, he tries to write the 
Sivaprakagam,” 


Madurai Sivaprakasar holds that Umapati adds certain 
significant points in three places and quotes the Nannal 
verse 8 in three places in his commentary.“ Arufnandi Sivam 
deals with the treatment of Suddhka maya in the first satra 
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of the Sivyfana Siddhtyar, Since the Suddha maya forms the 
body of God: AruJnandi Sivam deals with this topic in the first 
sutra which expounds God and the cosmological argument. 
Umapati Sivam explains Suddha maya in the second s@ra 
which deals with the bonds, mala maya and karma. Saiva 
Siddhinta speaks of five bonds viz. mala, karma, maya, 
mayeya and tirodhana saktt Maycya is the effect of both 
Suddha and aguddha maya- The soul attains maturity of mala, 
only by experiencing the fruits of ‘arma which again is 
possible by getting the bodies that are made out of mayd 
Release consists in transcending the tativas of maya 
Since the thirty six tatlvas include Suddha tativas also, the 
soul can get release only by transcending even sudda maya, 
Then the commentator raises the question why when Arul- 
nandi Sivam treats suddha maya in the first sétra as the 
body of God, Umapati Sivam deals with the Suddha maya 
along with other bonds, and answers that this is possible 
because the Stvaprakasam is the carbw nul and quotes the 
Nanndl verse 8, 


Arinandi Sivam explains the origin of vidya tuttvas begin- 
ning from hala, niyati, kala etc, (Sivajfiana Siddhiyar 254), 
Umapati Sivam explains the origin of vidya tattuas beginning 
from kala, kala niyati etc. After stating the differerence in 
the treatment of the origin of vidya tattvas, the commenta. 
tor says that Arulnandi Sivam explains the evolution of 
tuttvas from the point of origin, while Umapati Sivam explains 
these from the point of view of instruction to the souls 

After considering the nature of sfa@na (jflana vaymai) 
Umapati deals with the effects of Jflaxa under three topics 
atma dargana, aima guddhi and aima labha. Atma darsana 
deals with the eighth sda, gima, Suddht explains the ninth 
sitva and Gima labha expounds the tenth sé#ra of the 
Sivajfiana Bodham. |n Sivajiana Bodham and Sivajiiana 
Siddhiyar ithe treatment of Pancaksara comes under the 
ninth sutra while Umapati deals with the topic after the 
tenth sira, Madurai Sivaprakasar says that the fenth sutra 
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deals with the nature of Sivajfitint who enjoys the bliss 

of Stvajfiana, Even if the highest state is to be disturbed — 
ie., if the Sivainani happens to see the objects, he wil” 
not be affected by the residual impressions of the mala to 

the extent of being engrossed in the objects. Reciting 

Pancaksara is prescribed for him to remain in the state of 

purity. Thus according to Madurai Sivaprakasar the recitation 

cf Pancaksara is explained after the tenth séva and quotes 

the Nannil verse which defines the cdrbu nul for justification 

of Umapati’s treatment. Commenting on the third adhikaana 

of the ninth sifra of the Sivajiina Bodham (cirrurai), 

Sivajnana Yogin says that the word ‘Qeue? SH in the 

phrase ‘Qoat, QceI_ gg uh ugperéazgmg oF PIU. 

2 &eP&8’ implies that the recitation of Pancaksara is pr-s- 

cribed for the jivanmuktas. 


It was Um&pati who noticed the importance of dasakaryas 
first and dealt with it in Unmat ner? vijlakkam As some 
scholars dispute the authorship of this book, we may note 
that the treatment of ‘dasakaryas' is found in the Siva- 
prakasam though in an indirect manner. Following the 
commentary of Cintanai ural, we may say that taitva ripam 
is described in the second sdtra of Sivaprakasam which 
describes among other aspects the nature of sakalqvasthi- 
When Umé@pati deals with the nature of God, he also 
explains tativa darsanam in two verses (63 & 64 SP), When 
Umapati deals with the nature of Sat and asat in verse 68 
he describes tativa guddhi, When Umapati describes the 
nature of jflana (jfiana vdymai) in two verses (69 & 70 SP) 
he deals with aima ripam. The author of Cintanat urai 
makes the above observation regarding tativa riipam, taitva 
darganam iativa guddhi and aima ripam on the basis of 
Swaminatna Desikar's ‘Dasakaryam', Umapati includes the 
remaining six in the three aspects viz., afma darsanam, alma 
juddhi and dima lqbham. Umapati himself mentions these 
three in (SP 71) and explains these in the verses 72 - 89. 
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Thus according to the author of Cintanat Urat, Dasakaryam 
is the content (wlurat) of Sivaprakasam.*® According to this 
commentator, Meykaldar explains the three important aspects 
of dasakaryam i.¢. dima darjanam, atma suddhi and atma 
labham in the eighth verse of the Swajiiana Bodham, 
According to him, the phrase’ guy Gan Per uit HEoNser 
cuerit BGlSeT deals with dma darsanam, the phrase’ Sib qpgsed 
SwHayords gusPofed 2 ots 5G denotes atma Suddhi 
and the phrase HBGub Qetrennuder war ape GeguGw’ 
explains dima labham, {n the same way Arulnandi Sivam’s 
phrases’ gistrafw eneubye Cut spChul Qs gener 
eumearnyd s4Swig) Fgwto ob Ogre Buteng. ‘west ab 
AGLEGuUTE upg HeuPcr $68 wowahs” ‘grornds 
wWogy.gsSip emeuriviest’ deal with the same three aspects 
mentioned above respectively. 


Uméapati must have expanded the seven aspects viz., 
tativa riipam, tativa darganam, tattva guddhi, atma ripam, dima 
darsanam, ama suddhi, and atma labham into ten aspects by 
expanding alma labham into Siva riipa, Siva darsana, Siva yoga 
and Siva bhoga in ugmainert vijakkam, Whether Umapati is 
regarded as the author of wymuinert vigakkam or not, this 
much is certain that he is the first preceptor who gives 
importance to @asakaryas in his works in explaining the 
spiritual progress of the soul. 


Umapati has a unique place in the spiritual line of 
preceptors. Umapati’s disciple was Arulnamaccivayar, whose 
disciple in turn was siddar Sivaprakasar. His disciple 
Namaccivaya m@rtigal was the founder of the Tiruvavadi turai 
adhinam. Another disciple of Maraijfiana Sambandhar was 
Maccuccettiyar. The eighth generation of his disciple was 
Guru jnana Sambandhar, who was the founder of the 
Dharmapura Adhinam. The tradition gets institutionalized at 
this stage of development. The dcctrine is preserved and 
propogated by these institutions. These two Adhinams mark 
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the beginning of what is called the Tradition of Initiate 
(Abhiseka paramparai). 


We have to note that Meykaltdar was the link between 
the celestial chain (ahaccandanam) and exterior chain 
(puraccandgnam). in the same way Umapati was the link 
who connected the exterior chain and the institutional One. 
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answers that Pati is not touched by the Impurity (mala) 
and is one, while the souls are many and are affected by 
the Impurity. Then another question arises, when God is 
one and eternal, pis¢is also one (understood in a collective 
sense for the three bonds) and eternal, what is the 
superiority of Pati over Pasa? Unapati Sivam replies that 
when #as@ obstructs the intelligence of the souls, Pati 
removes the obstruction and manifests knowledge. Patz is 
changeless and formless; its form is bliss and is indispenst- 
ble for the world of souls as well as of objects. (Cetana 
prapaiica and acetana prapancd), Pati is the final goal of 
the right-minded and manifests itself in the smallest of the 
small andis the biggest of the big* Here we are reminded 
of the passage of the Katha wpanisad which records, 


anor anlyan mahato mahlyan, atmasya 

jantor nihito guhayam: 

tam ekratuh pasyati vita-Soko 

dhatu prasadan mahimanam Aatmahab 

S. Radhakrishnan gives the following translation : 


"Smaller than the small, greater than the great, the 
self is set in the heart of every creature. The unstriving 
man beholds Him, freed from sorrow Through tranquillity 
of the mind and the senses (he sees) the greatness of the 
self.’ Pati is self-efful-gent and-is named Sivam by men 
of clear wisdom. 


It is the notion of God as endowed with will that 
contains the answer to the question how God who is 
essentially transcendent, could yet be conceivably the Lord 
that performs the cosmic function i.e. Patt God considered 
with reference to creatures with whcm. He is related 
intimately (advaita) is will (Sakt1) The essence of God not only 
being but also will, so ihat numerically speaking, God is both 
one and not one’. This is one of the important points about the 
nature on Godhead introduced by Meykandar. It is because 
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of the fact that dynamic element of will is in the being 
of God, God could be conceived as performing cosimic 
functions While Meykandar and Arulnandi Sivam following 
him explain the concept of Sakti at some length, Umapati 
Sivam brings in Sakti in the context of explaining how God 
who is transcendent, assum¢s personality out of His own 
freedom and performs the offices of creation, maintenance 
etc. Umapati explains the concept of Sak in the seventy- 
fifth verse of the Unmei (Special) chapter, dealing with the 
free state of the soul after the impurities are removed, 
He says that the light of pure knowledge in God is called 
His power i.e,, Sakti. Without God that Power does not 
stand alone. Just as the sunlight dispels darkness and shows 
the sun to us, so the light of Divine grace dissolves the 
base bonds of darkness and delightfully shows the supreme 
Being to the freed souls. 


Following the Sivajiiana Siddhiyar, speaking from the 
Perspective of the world, we may state the truth in the 
following manner: there can be no life in the world (bhoga) 
or life of spirit (moksa) for souls without Divine will.”° 
There are eternal ‘precesses’ in the Divine Reality traceable 
as differentiation of one Divine power. Divine will like the 
authority of the state is central. It is freely differentiated 
according to the different activities for which it is required, 
Likewise in the reality of God, there is one Central Divine 
Function which is ultimate (farai) in nature."’ This function 
is differentiated as affection (iccha) knowledge (Jina) and 
action (kriya) in response to specific requirements. God in 
contact with these powers of sat takes up the holy forms 
of grace, and initiates the five - fold- cosmic functions in 
a sequence.” 


This ‘thegonic’ process of divine manifestation ig 
described in the Sivajiiina siddhiyar as divine genesis and 
divine drama) “As one actor plays the part of many 
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characters such as Ravana, Rama etc., so the Supreme 
one works in all these forms and yet remains one and 
unchanged. All these forms are His Sakti: He and His 
Sakti are related as the tree and its inner solid core.” 
Swajilana Siddhiyar also explains this by giving an analogy. 
Just as the crystal appears as the various colours reflected 
in it, yet remains unchanged, so God manifests Himself 
as variously as His Sakti forms and remains pure and one. 
He cannot be perceived except when He manifests Himself 
as His Arul Sakti. Concrete operitions of different levels 
and orders are the concretisations of this divine drama, in 
which the mono-~ actor asstm3s the different roles and 
names, embodying differences of the functions of Sakti. 
We have to note the important point here that Godhead, 
in itself beyond all distinctions of personality freely assumes 
personality. This is indicated by saying that His assuming 
personality is through nothing other than His own power. 


In view of the fast that Saiva Siddhanta does not 
accept the doctrine of incarnation, how are we to unders~ 
and the manifestation of Siva as gure to the matured 
souls? Since God is omniscient and omnipotent, He can 
take any form He pleases and the substance which constitutes 
His form is His own cif-sakti, Sivajiiana Siddhivar ()-47) says! 
‘His form is love; His attributes and knowledge are love: 
His five functions are love; His organs like arms and feet 
etc. and His ornaments like the crescent moon, are also 
love. These things are assumed by ths ever-pure God, not 
for His own benefits but for the benefit of mankind’. 


The essential nature of God consists in freedom and that God 
is totally unlike the things of the world. All things of the world 
are either with form, or without form, or conceivably having and 
not having form. Objects like earth which have form (ri#pa) 
cannot become objects which have no form (4rapa), Akasa 
has no form. If it comes to have form, it ceases to be 
akasa, Entities like moon which are characterized as form- 
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formless i.e., (rdparifa) cannot become an entity which has 
no form (arapa) only or an entity which has form (ripay 
only. If it does so, it ceases to b2 an entity characterized 
as vapariiba. The point to be noted here is that none of 
the objects in the world can change its own nature and 
assume the nature of another. Formless things cannot have 
form and vice versa. This is what we come across in 
experience. Whatever is experienced as this or that, is 
determinate. When we predicate one quality of a thing, we 
exclude the possibility of a different quality being predicated 
of that thing. To know a thing in experience is to limit 
jts nature. If God were formless, He also becomes limited 
like any formless object of experience like @&asa and will 
cease to be God by becoming one object of experience 
among others. Saiva Siddhanta is very careful in defining 
the nature of Siva. The definition does not in any way 
limit the reality of God. Saiva Siddhanta admits that God 
is a person, but maintains at the same time that His personality 
is not conditioned by any factor, and that it is constituted 
by its own freedom. It holds that God performs comic 
functions, but maintains at the same time, that in performing 
them, He is formless, with form and both. It implies that 
the kind of form He assumes as required by His function 
is a case of freely assuming personality. It is this freedom 
to assme any and every form and no form that stands out 
as the differntia in the definition of the nature of God. 
We have to note here that this is not the case with souls. 
Souls are given forms by God in accordance with their 
karma, The karmic necessity is not to be found in God, 
who comes to help the souls out of Hisown Grace. Thus 
it is said that when He performs the five - fold activities, 
He takes the sakafa from He is free to take any and every 
form that is required for the purpose. 


Now the doubt arises whether God will not be affected 
by the forms He takes. Umapati explains God's existence 


29 


as Fre:dom by distinguishing God as spirit from what is 
non- spirit ie, Pasa and secondly God as Freedom is 
distinguished from whatis not free, viz, pasv. At the level 
of pas, there is no freedom. At the level of pase there 
's freedom but that freedom is limited by the soul's previous 
karma, Atthe level of Pati only, we have supreme autonomy, 
The distinguishing characteristic of spirit is its transcendence.'* 
Spirit transcends the finite structures of human experience, 
which is subject to the categories of space, time and thing- 
hood.’* What is given to human experience, is by definition 
ilmited to the forins and categories of human  experience- 
{f it is here, it cannot be elsewhere; if it is this, it can. 


not also be that. This is the epistemological side of, the 
finitude- 


We may consider the finitude from the side of ontology 
also. What is given to human knowledge as its object by 
definition, is again what has a beginning, middle and an 
end. Whatever is known as an object to a subject is sub. 
ject to the limitation of temporality.’° Conversely we may 
say what is universal or eternal cannot be an object in 
demonstrative knowledge to a knowing subject. This is 
exactly the characteristic of spirit- God is all pervasive and 
eternal. He has all forms, at the same time having no form 
in particular. Gad is unique in being beyond the compre- 
hension of all others."? God is the sole Lord whom over- 
whelming likes and dislikes cannot reach.”° In other words 
God cannot be attained by human beings who have strong 
likes and dislikes» They are carried away by their likes and 
dislikee with the result that lacking spiritual poise, they 
become incapable of attaining God.”’ God is the life inse- 
parable from all that lives. These characteristics clearly dis- 
tinguish God from souls. The souls have the m@a vinat 
which is the cause of the thr.e bonds, and which cause 
apetition and aversion for the souls, thus involving the 
souls in the tedious circle of births and deaths. This mula 
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vinai does not affect God and therefore He can take up and 
energise for Himself any form He wills. 


This characterisation brings out God’s transcedence. God, 
free from any thing empirical or phenomenal i.e., Ninalan, 
js not a thing but Being Itself. But another characteristic 
viz., His freedom to do or undo or do it otherwise is also 
equally evident from His nature as the agent performing all 
cosmic functions. It is this characteristic that explains how 
God unlike the creature can freely assume a personality as 
required by the offices of cosmic functions.” 


Umapati does not deal with the arguments for the 
existence of God elaborately, while Arulnandi Sivam deals 
with the question in a detailed manner in the first and 
second sitras. Umapati however, gives the essence of 
these arguments in the verse beginning with ‘Ulagamelam’, 
He says that God, the evertree (Nimalan)** is the causal 
agent of the universe. Though He is the causal agent, He 
is not affected by the universe, for He stands as the 
non-different ground of its existence. The world is a world 
of male, female and neuter, or to be more specific of 
he, she and it. Because the world is presented as an 
object, it follows that it cannot be its own cause, but it 
must have been created at a time, conserved and absorbed 
at appropriate levels by one that transcends the obiectified 
world. The universe endures and undergoes involution in 
due process of time. Subsequently it evolves again on 
account of bonds from which souls have to be freed. 
Forms change, appear, move and disappear. There must be 
a cause for these changes. Umapati rejects nature, maya, 
karma and the individual souls as the ground of the universe. 
These are the species of bonds (pasa) or bound souls 
(pagw). The cause of the world can only be the Lord i e- 
Pati who wholly transcends the sphere of bondage and 
bound. God and only God can be such world-ground- 
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Umapati Sivam discusses whether the world is its own 
cause, or ™@ya, individual soul or karma can be its cause 
and rejects all these factors. The world is subject to the 
three process of creation, preservation and destruction and 
these process occur periodically and purposefully and not 
automatically and capriciously, for the sake of individual 
souls. These process are repetitive so that after the resolution 
of the world back to its cause, there is again creation. It 
is assumed here that the soul is from the beginning of 
time defiled by a connate spiritual Impurity The mala is 
made fit for removal and this is called malaparipaga. By 
majaparipaga, it is meant the progressive decrease of the 
capacities of the ™ala to bind the soul. Umapati says that 
re-creation after its resolution by God is occasioned by this 
factor of Impurity.> !t may be asked how by these changes 
of the non-intelligent universe, the impure nature of the 
intelligent souls can be removed in due course? it is anserwed 
in this way that by these natural processes, the impure 
souls are made to pass through a variety of births and 
deaths, transmingrating from one form of life to another so 
that karma fructifies and is removed by experiencing the 
fruits. The fructification and removal of karma is part of the 
wider process of the fructification and removal of the original 
Impurity ie, mala, Nature and its processes are therefore 
brought to pass and utilized for the purpose of liberation 
of souls by a gracious and omniscient. God. Maya is not 
intelligent and is jada ie, unconscious. It is said to be 
the assumptive Energy of the Lord because He uses it in 
the evolution of the world The individual also cannot be 
considered to be the causal agent of the world. Individual 
souls though intelligent, cannot exercise their intelligence 
independently before taking on bodies and therefore they 
cannot be the initial creative agent that cause the embodied 
existence.” Because of the beginningless defilement the 
individual souls though they are infinite, become monadic 
and rendered beginninglessly ignorant and impotent. In short, 
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they are fettered. One of the bound souls cannot be the 
cause of the world, any more than one ofthe bonds could 


be such a cause. 


Umapati considers the view of those who consider karma 
to be the causal agent of the world. He says that karma 
has its being only as generated by the thought that one 
thinks and the word that one speaks and the action that 
ensues as one acts” These are possible only after assuming 
embodiment and not before it. Action depends on embodied 
existence and cannot b: pior to it. Moreover there is a 
reciprocal dependence between becoming embodied and doing 
of deeds so that the cause has to be known from some- 
thing more basic than these two.” It has been shown that 
individual souls also are not the causal agent becaune souls 
cannot act before they get bodies, instruments etc., The 
individual's intelligence cannot be exercised independently 
of embodiment. The result of the entire discussion is that 
the cause of the world can only be one that tranecends the 
bound souls and the bonds while at the same time standing 
non-different from them. 


Hindu theology assigns the three cosmic functions to the 
three Gods” After speaking of God, Umapati speaks of 
His fnnctions as uniquely connotative of His supremacy.°° 
This is done by showing the relative superiority of the 
functions of universal destruction in relatioe to other functions 
of creation and protection. We have to note the point that 
this lead is given by Meykandar when he says ‘Andaméddr’ 
in the first sdfra of the Stvajfiana Bodham. The function of 
universal destruction shows the transcendent rature or 
supremacy of the Lord. Aru/nandi Sivam also refers to this 
aspect of God when he says that they call Him as one 
of the devas, but they know not that Siva acts through the 
three Gods, the half of His body is Uma and that neither 
Visnu nor Brahma was able to fathom the great Jyoti or 
Light- And they neither know what form arose out of this 
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great Jyoti?’ The episode of Brahma and Visnu_ searching 
for His crown and feet and not finding them, proves thet 
God is Visvadhike, The same story which further states that 
the gods appeared from the great Light shows that God 
is Vigvakarana, The story which further states that the great 
Light subsided into the Linga form shows that God is 
antarygmin. The puranic episode that Uma became half of 
His bedy shows that God is Vigverapi. In this context we 
must note the distinction between guni Rudra, who is one 
among the Trimdrits and the Mah@ Rudra who is the creator 
of the universe as shown by Sivajnana Munivar-” Guyi Rudra 
cannot destroy the worlds above prakrit maya, The states 
of lay, bhoga and adhikara are attributed to Siva and He 
is called Siva, Sadasiva and Mahasvara. There is no difference 
between these forms of the Lord. The saivagamas hold that 
Srikatthe Rudra is the matured soul among the pratayakalas, 
People mistake guni Rudra for Maha Rudra, Sivajnana Munivar 
gives a long list of quotations along with the Siddhiyar 
which we have quoted already’*. All these quotations are 
imovortant to the extent that Siva in His transendent aspect 
is not affected by the changes in the Universe, while at 
the same time. Siva is the support for all the deities who 
carry out the command of Siva. The Siddhantin’s point is 
that Siva is supreme unlike other gods who desired to 
live long by drinking nectar churned from the ocean and, 
when, poison came first, ray to Siva and bagged Hin to 
save them. Siva took poison and, as ever, is birthless and 
deathless. It is the lesser Gods who are subject to births 
and deaths- It is this aspect of compassion i.e, drinking 
poison to save all living beings from deaths shows for all 
time both the power and love of Siva- 


The idea of power associated with God is sometimes 
misunderstood to mean only destructive power and hence 
Siva, the benevolent is equated with Rudra, the destroyer. 
So the critics say that the Siddhantin’s conception of Siva 
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is aesthetically unsatisfactory and morally unedifying- A god, 
wearing garland of skulls and hissing snakes, dancing at 
midnight on the cremation ground, surrounded by evil 
spirits, no doubt, is not likely to call forth religious fervour. 
The saints ask us to ponder over the significance of the e 
features. There is again the idea that God has control over 
the destructive forces. The story of kali dancing with the 
Lord, illustrates the fact that God conquers the destructive 
forces which other wise would overwhelm the world. 
Manikkavacagar brings this out in the form of questions 
and answers. Question: The Lord of Tillai’s court, by cool 
palms girt, whence honey drips, there entering does 
mystic dance perform: what's that my dear ? 

Answer: Had he notentered there, all the wide earth had 
quick become Abode of demons armed with flesh transfixing 
spears.* The Lord is said to have danced K4li into refine- 
ment of character. 


Nicot Macnicol, after quoting from Maniakavacagar'-s 
Liruviicagam says, ‘It is hardly necessary to multiply illustras 
tions of the fervent spirit of this worshipper of Siva’. It 
is constant marvel to note how the heat of his devotion 
is able to transmute for its purpose of adoration even the 
repellent aspects of God. His descripticns of Him seem at 
times to touch the very brink of all we hate. This is he 
who “wears the chaplet’ of skull’s, he is the maniac. 


A dancing snake his jewel, tiger- skin his robe, 
A form with ashes smeared he wears ? 


Though these aspects are repellent, we must also note 
the description of Siva as the beautiful one, the one of 
ravising beauty. He is described as the Beautiful one who 
conquered Yama, (the king of death) ; the Beautiful one who 
drank poison; the Beautiful one who moves about the 
universe ; the Beautiful one who goes out to beg; the Beauti- 
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ful one who overcame Ravana; the Beautiful one who rides 
the bull“° We have to see the beauty of spirit in overcom- 
ing death, the beauty of love that suffers for others jn 
drinking poison’’, the beauty of accepting the offerings of 
people with al! therir sins in going out to beg; the beauty 
of divine might overcoming conceit in crushing Ravana with- 
out destroying him - and as soon as worship takes the place 
of Conceit giving him boons ; the beauty of divine governance 
of the moral relm in riding the bull of rightecusness. 


What is really implied by this distinction between maha 
Rudra and gunt Rudra and beween maha Rudra and the 
Trimirtis, is that Siva, the destroyer God stands distinguis- 
hed in terms of His function of destruction. Creation and 
protection are not coordinate with the function of destruc- 
tions They are subordinated to destruction ie. what is 
creation and cestruction have their destiny in destruction 
while destruction is not consummated by yet another residual 
process. Even though the creative process ensuses again after 
dissolution. it is not by subordinating destruction. From the 
very sequence of recreation of the world after its dissolu- 
tion, the Saiva Siddhantin asserts the intrinsic pricrity of 
destruction over creation and protection. Destruction is the 
condition of the possibility of recreation i-e- what is not 
destroyed cannot be created. 

The question may arise as to what happens to Brahama 
and ViSnu at the time of destruction? The answer is that 
they are also destroyed at the time of destruction: If they 
are destroyed, how can they be real creator and protector ? 
Siva is the only supteme Being and He confers His sovereign 
power and manifests on them the requiste ominipotence 
and omniprsence to perform cosmic operation’. The know 
jedge, and power exercised by them are, therefore, only 
operative aspects of the knowledge and power that belong 
to one central knowledge. For once they achieve omniscience 
nad omnipotence they become muktas (The liberated) and 
cease to function as creator and preserver repectively. 
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It may be asked why Siva should be said to be 
responsible for all these activities, when it is usual to speak 
of Brahma, Visnu and Rudra as responsible for the three 
acts i @.+ creation, protection and destruction. The Siddhanntin 
replies that Brahma and Visnu, on account of their merit, 
have been given the high authority of Siva to carry to out 
His mandate. Sivanjfiana Yogin in his commentary on the 
Sivajfiana Siddhiyar quotes the line from Porripahroda 
written by Umapati. ‘Beafonerd sett auronrnefet womens 
siwert& and claims that the Caturveda tatpurya Sangraha 
shows this to be the view of the Vedas, Puranas and 
ltihdsas- Sivagra Yogin, another communictator on the Siddhiyar 
quotes the Siddhiyar line ‘Bupeq Cush gegnsGor 
yciviet’ and expresses a different view. He says that the 
conative Energy of the Lord settles in Brahma, ceusing the 
predominance of activity. Contative and cognitive activity 
settle equally in Visnu causing a condition where intelligence 
and activity are equal to one another: In Kala Rudra, the 
cognitive Enegry alone settles and thus intelligence pre- 
dominates. These deities are responsible for creation, 
maintenance and destruction of the gross products Just as 
when red-hot iron ball is seen, what emits the glow is 
fire, and not the ball, the Trinity appear to function while 
in reality, they are controlled by Siva. Sivajfiana Yogin says 
that the supremacy of Siva is established by recson as 
well as verbal testimony. He quotes from Haradattdcarya 
who gives twenty two reasons for the supremacy of Saiva 
(Mapadiyem pp. 80-81) 


Saiva Siddhanta holds that evolution and resolution 
being contradictory cannot both be natural. what is one, 
should act uniformly. we now say that all these mutually 
contradictory functions arise from one God though mediated 
by other celestial beings. How can we reconcile the two? 
The explanation can be as follows: All these processes do 
not introduce any difference in God because of His 
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transcerident nature. while all cosmic functions proceed from 
one ultimate source, is not to be thought of as the direct 
agent in respect of these functions.” In this respect we 
compare God to the sun. Because of sun’s light. it is possible 
for the lotus flowers to blossom, to attain full bloom or 
wither, though the sun is not affected in any way by the 
activities of the flowers. Thus we may understand Siva to 
be the transcendent presence implied as the necessary 
condition for the cosmic operations of creation and 
conservation. 


Umapati next proceeds to describe the nature of the 
five divine functions of God. These functions which God 
has taken up are styled the play of His Grace and these 
are meant to lift the soul from the sea of misery to the 
seat of abiding bliss. Divine function is describable as sport 
in the negative sense that it is effortless and implies freedom 
of action. Sivajfiana Munivar explains the nature of the five 
divine functions in the first @dhikarana of the second Siira 
in the Mapadiyam, He raises the question for whom these 
five divine actions are performed, whether for God Himself 
or for others. These functions cannot have a final cause 
outside God's reality. If they are performed for the soul, 
then the qustion arises what is the relation between God 
and souls?’ {f the relation is abheda like gold and 
the ornaments made of gold, then the divine actions are 
for God Himself. If the relation is dheda like light and 
darkness, then there is no connection between God and 
souls. If it is 6heda-bheda like word and its substance, then 
it amounts to umekgntavada. |f the performance of divine 
actions is not for God Himself, then the question arises 
whether these actions are useless like the actions of children 
or madmen. Even a wiseman like a king performs functions 
like hunting. gambling and also the ordinary functions of 
perspiration, sneezing etc. The commentator says that all 
functions have some purpose-*’ Hunting by the king is for 
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the purpose of protecting subjects from wild animals, or 
to keep himself active and thus overcome laziness, or for 
the sake of food- Gambling is to score a victory over the 
enemy in an indirect way and the acts like sneezing, 
perspiration take place for the protection of the body. Even 
the acts of children like building small houses with the 
sand have their ultimate purpose in training people for 
taking cara of the family when they assume responsibilities. 
Thus all actions have some purpose. Though God as an 
entity is different from souls, He is also one with the 
souls (@e@Liumed speitMeu) and does these functions for the 
souls) People quote a line from the Tiuvdcagam which says 
that these actions are the play of God, the explanation of 
this fine is that by play is meant, the ease with which 
God performs these actions. Manikkavacagar aiso says tha 
by these actions of God, souls are redeemed from their 
sins Divine activity is Grace in the positive sense in that 
it reclaims the individual souls lost in the sea of suffering 
and making it an occasion for God to come and bestow 
Grace. 

Umapati Sivam explains the meaning of five divine 
functions. Dissolution has the aim of wiping out fatigues of 
birth and death-” Death is not simply to be seen from its 
negative side as mere deprivation of ‘ife. On the positive 
side, it removes the spiritual fatigue of the soul which is 
caught in the cycle of endless births and rebirths. Tiruvalluar 
says that death is like sleep and birth after death is like 
waking after refreshing sleep“? The question now arises 
is-in what sense is this death or destruction a_ spiritual 
rest, or renewal of life? Destruction ot the body is effected 
so that the fatigues of birth and death may be relieved 
and the soul remain alone ie., without being associated 
with the instruments of maya and this basic condition of 
isolation of the soul precedes the life of empirical enjoyment 
and suffering. Therefore this condition of isolation constitutes 
the native existence of the soul.* To be resorted to this 
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condition intermittently in between enjoying the twin fruits 
of karma is a pre-supposition made with aview to account 
for the working of the law of ‘arma. Consequences of 
deeds accumulate because of attachment and aversion and 
they must serially become ‘ripe’ for removal i-e-, their 
fruits must be experienced. Therefore as a kind of rest and 
preparation for experiencing new Aarma yesolution of the 
world is indicated. This is a gracious act from both casmic 
and individual points of view. If resolution is in the service 
of ripening of karma, recreation is for the eventual ripening 
of a mala,’ Protection means making soul enjoy the fruits 
of karma so that karma may be totally removed and 
concealment is to make them turn to such enjoyment. The 
soul perissts in attaching importance to the pleasures of 
the world because of its ignorance of the true nature of 
things. It is due to its association with anava that it is 
misled into craving for the things that are alien to its nature 
as a spiritual being. The work of deluding the soul is for 
a certain period of time aided by Tirodhayi. This is really 
Siva Sakti which hides from souls the true nature of the 
suojects of the world so that by experiencing them, maturation 
of mala may be effected. Its function though apparantly 
chacterized by a negative aspect, has actually positive role, 
The soul which thinks mistakenly that the objects of the 
world are pleasure yieilding. finally concludes for itself that 
the plea ures derieved from them being evanescent, they 
are not worth while’. Further trodhayi enlightens the soul 
by making the Suddha tativas, kala and other tattvas function. 
Without tirodhayt the soul will not seek experiences which 
resulting in knowledge brings abaut maturation of mala. 
What is concealed or veiled by means of the function of 
conealment is God’s own relity in the soul. We must 
understand the purpose behind the act of obscuration clearly: 
Obscuration is effected by God to veil the nature of the 
soul as cté and bring about indifference to furits of octions, 
good and bad, by first making them engage in action (or 
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as Sivagra Yogin puts it, to avoid the avoidence of karma) 
Grace is the grant of release and all activities are thus 
indicative of His Grace and there is no ground for attributing 
cruelty to Him. The saiva Siddhantin does not accept the 
view that destruction is due to 4amas and obscuration is due 
to deceitfulness on the part of the Lord. The view regarding 
obscuration is that as the soul is intelligent, it wilf not 
engage in action to workout its karma and attain release, 
if its true nature is not veiled so as to make it engage 
in action» Thus é#robhava apparently defeats its own purpose. 
Obscuration is for removing obscuration once for all. So 
it is for the ultimate good of souls. Maraijfiana Desikar, a 
commentator on the Siddhiyar says that tirobhava does ney 
hinder the soul, it hinders the hindrance to the svul. He 
tries to show in this way that Gad is not to be thought 
of as first bringing about cbscuration and then removing 
it. Anava mala has jada sakéz and this sakti loses its power 
when the soul acts. 4y2?2’s might is brought out _picturequely 
by Santalinga Swamical. He imagines ay@va to be like a 
mountain of darkness which threatens the soul, exposes it 
to the contempt of five persons (the five senses) and 
chailanges the Lord Himself. Anave is supposed to address 
the scul thus : 


] shall cause yeu to increse your stock of karma and 
plunge you into birth. If siva comes to save you, | shal! 
test His bravery also; whereupon the scul prays to the 
Lord, ‘Having said these words, Gnava disappeared from 
my view. Will you not be pleased to change. this state of 
affairs ? In otherwords the evil that @n@va does is so stagger- 
ing that without God’s grace, the soul can never hope to 
overcome it» When the evil effects of @navt are reduced, 
the soul realizes its true nature and attains God Thus Sha 
performs the function of obscuration for the benefit of the 
soul: 


4j 


The first three actions ie., origination, protection and 
destruction take place in tha ron, intelligent world. These 
are performed so that the evil effects of mala ara destroyed 
and when this happens, God bestows release on the soul- 
The last two actions ie-, obscuration and bestowing grace 
take place in the souls- Since obscuration can be included 
in protection and bestowing grace can be subsumed under 
destruction, the five divine actions may also be reduced to 
three divine actions. If we consider these five acts from 
another angle» we may include crigination, protection and 
destruction in obscuration. because ail these cause bondage, 
we may say that God performs only two actions ie, 
obscuration and bestowing grace. We may consider these 
sayings : 


The Supreme One who is bondage and yelease. 
‘upsb ofi_meuwtw wgaupei 

Appar Tevaram., 
‘Behold the supreme one who ordains, bondage and 

yelease, 
‘ups SOW us UCune snes 
Tiruvacagam, 

The Supreme one who gives bondage are release 
‘upsbd SH sgb wupwer’ 

Periyapuranam. 


God canbe approached in two ways- For example, we 
see the Sun as a dise. When we know the rea! nature of 
the Sun, we come to relalize that it is many times bigger 
than the earth: we cannot see the real nature of the sun 
with our eyes. We can understand it only with the help 
of our mind. In the same way we can deduse from our 
observation of the world that thefe must be one who is 
the cause of its origination. maintenance and destruction- 
God performs the five divine functions for the sake of 
souls. This is th: genaral nature of God. (Guirgia?wabyy) 
Thus wien we corsider God with relation to the wold, it 
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is fatastha laksaya (defini'ion per accidens). When we con- 
sider God by Himself ie-, without considering its relation 
to the world, souls etc., it is Svardps laksana (definition 
per essence) Upani.ads say that sat, cit, dnanda are the 
svariipa Laksana of God- Since Saiva Siddhanta holds S-tharya 
vad4, sat here means the abiding existent, for there is 
nothing which does not exist. Cit means knowledge and 
Gnanda means bliss. What the upaniSads speak of as sd, 
cit and dnania is developed as eight attributes in the 
Saivagamas, They ar+ selfexistence, ommiscience, eternal 
knowledge, unbounded grace, omnipotence, infinite bliss, 
purity and eternai freedom: Tiruvalluvar also speaks of God 
as endowed with eight attributes (engunatlan.) 

This ‘general’ and ‘special nature’ must be distinguished 
from general and specific nature expounded in epistemology, 
General nature in epistemology denotes the common nature 
belonging to all entities of the same category, while special 
nature belongs to one entity peculiary- This general nature 
in epistemology is also called samanyd or jali and speciay 
Nature in theory of knowledge is Vigesa.** Sivasfiana Munivar 
Says that we must clearly understand the gene.al and special 
‘ature expouned here: 

After considering the general nature of God, we must 
know the special nature of God- There is a brief reference 
to the special nature of God in Sivaprakasam and we can 
understand this with the help of the sixth sdtra of the 
Stvajfiana Bodham where the special nature of God is 
explained in detail The external objects and their charac- 
tetistics come under the purview of human beings: The souls 
know tha objects as different from themselves and this 
intelligence is called finite-intelligence (davai arivu). Since 
this intelligence is limited by time and space, impure due 
to the contamination of mulu, the knowledge got from this 
is also subject to limitation. Since God is pure without 
having origin and decay, God is not to be understood by 
this intelligence, 
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Meykandar in the sixth sara siys, “wy rruru aszthenin” 
{perf 2 se sgi steer), Th» words have to be 
arranged in such a way that w2 may uorderstand the meaning 
clearly as ‘“unaruru eninasattu' (2-c0rt oc ctefer 5H). 


If God is an object of finite understanding, He is 
also liable to destruction We cannot say that God cannot 
be known in any way by us, for He will be non-existent 
like the horns of a hare- So Maykandar hastens to add 
“ugaradu enin inmayin' after ,unaruru asathenin’, 


It is not correct to say that God does not exist, 
because we do not perceive Him. We must cultivate the 
tequired fitness to see Him. When in the darkness of night. 
a person enters a beautiful pal.ce which contains goed 
paintings and is of great architectural beauty, he cannot 
see those pictures and appreciate the beauty of the palace. 
In the same way when we are immersed in spiritual dark- 
ness, we cannot see Him who can be seen only through 
His grace. Sages who have experience of God give us 
certain suggestions as to the way in which we may approach 
Him." Tirujfigna Sambandhar says, 


"Do not by arguments and examples, indulge 

In excessive enquiry. Our lord is a blazing light 
Ye who wish to be rid of great sorrow live with 
your mind fixed on Him 

Come, ye holy ones, unto the lord’. 


At tie same time, the Saiva Siddhantin does not neglect 
the importance of reasoning.” Tirumilar says, 


"Direct your thinkirg as far as it can go 
Express the Truth as best you can 

Even if denied, our lord verily exists, 
Seek ye the good well-tried path’. 


Appar also says that since he has experience of God, he 
cannot understand those who say that God does not exist. 
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To say that ‘God does not exist’ is possible for those who 
have no required fitness (i.e. meyugrvv) and not for those 
who have required fitness and actually experienced Him- 
‘2568 or_Lgs FWa saironfusssr gowe pwd gi eo HOlwetr 
YbF uL_e_sForw YSE Hor prenerupd Quaws eres OuGe? 
$pS _ré smL& shop wodus PMsorss BES 
etUSOsr® Garsrenmucrmefur gibuem)srGus’ 


The Lord residing at Tiruvaiyaru, wearing the crescent- 
moon comes and resides in my intelligence. When | experience 
this, can | say that ‘He does not exist’. This expression of 
Appar may be compared to the passage which accurs towards 
the end of the Brahma. siira bhasya of Sankara. Sankara 
aaks : ‘How is it possible for another to deny the realization 
of Brahman knowledge experienced in one’s heart, while 
bearing a body?’*? 


God cannot be known by human intelligence alone and 
so He is called Sivam- Atthe sametime, He is experienced 
by the sages, so He is called Sg. Thus God is described 
as Siva sat jn the Sivajii@na Bodham. The sixth sitra says, 


‘lf He is knowable, He is non-real ; if He is unknowable, 
He is non-existent. Therefore the truly wise say that He 
is neither but is spiritual Reality, know-able and unknow- 
able’** The Tamit word ‘Cemporuj’ gives the meaning 
which is expressed by the Sanskrit word Sat, This can be 
known from the Térukkural text (358). 


‘puG“uergid Cucnsenw paaé PpuQuesrepnbd 
QebOurge srevug se’ 
True knowledge consists in the removal of ignorance which 


is the cause of births, and the perception of True Being 
who is (the bestower of) heaven- 


Umapati Sivam says that without the instruments of 
knowledge, the scul cannot known anything. In the Kevalg- 


a) 


vasthad the soul has not experience of objects, because the 
soul is not associated with the instrunents in that state- 
Again Umapati says that with the help of instruments also, 
the soul cannot get knowledge about God, because the 
senses give only partial knowledge. With this partial know- 
ledge, we cannot hope to get knowledge of God. How can 
the individual realize Divine Wisdom? Umapati says that 
Divine Wisdom is revealed to the individual soul by God 
Himself graciously descending as a preceptor. God will come. 
aS a preceptor only when the sou! performs penances i-e 
carya, kriya and yoge which are ca'led immortal penances. 
Meykandar distinguishes the ordinuy penarces like bearing 
with hunger, living in the forest etc., from the immortal 
penance (Qpenfer ganbd), Carya Koivu and yoge are called 
immortal penances because their fruit i.e, /fiena is immortal! 
while the fruits of ordinary penanses are lable to destruction’ 
God coming as a preceptor, shcws the way to sever the 
connection with the bonds and reach His feet. This is 
effected by the rite of ‘adhud guddhi.’ By this process, the 
finitizing effects of @dhvas are destroyed and the individnal's 
knowledge, action and feeling which cere limited become 
infinite due to their association with the infinitude of Siva 
Sakts’, With the grace of God. this exoansion of the indi- 
vidual’s faculties can take place even when the soul is 
associated with the body. In the beginning, aya is the 
source of Partial concealment of the soul’s intelligence. 
(S. S.S-1 , 53). After the onset of grace, the body ceases 
to conceal and becomes mediun of expression of God's 
grace, 


Now we may ask what is the use of knowing the 
general nature of Lord Siva? After knowing the general 
nature, we must worship Him both outwardly and inwardly 
and this will give Jia which is the ultimate means to 
attain liberation. Tiruvalluvar also emphasises this point 
when he says, What profit have those derived from {earning 
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who worship not the good feet of Him who is Pure 
knowledge ?”* 

Again he says? ‘The head that worships not the fees 
of Him who is possessed of eight attributes, is as useless as 
a sense without the power of sensation.” 


If we know the general nature, we cannot get the 
benefits like the rymoval of suffering and the experience of 
unexcellable joy which can be got only through knowing 
His special nature. We can know His specific nature when 
we know through His grace, t#ruearut, abandoning the habit 
of knowing through the finite intelligence. Then we have 
the removal of suffering and enjoyment of bliss. God is 
called ‘Siva Sat’ only in this context We may consider 
these sayings : 


‘sorlare Por ss ares’ 
Tiruvacagam 
‘eSeon ushead wrens SL be BeiruCw 


Ter oeo_w senGu’ 
Tiruvacagam 


‘qucr@aGor sanonte& sncoflcr sebene Bisuqweir 
Dbipsser Qeimush essen Borerenpeusr 
TerOoipsés an_CimoamnGs’ 
Appar Tevaram 
‘sur erler ser ayo OegyGw’ 
Sivajiiana Bodhant 


All these statements in both the devotional and exposi- 
tional works relate to the specific nature of the Lord. 


We may consider how God helps the three kinds of 
souls (Visfianakalas, Prajayakalas and sakalas) to get release 
rom bondage. Vijiianakalas get release i-e., from attachment 


47 


to iattvas like kala due to the special knowledge (Viviane) 
they have and God instructs them through their intelligence. 
The prajayakalas get release at the end of pralaya i.e, 
destruction of the universe and for them Siva apfears in 
a superhuman form, like having four hands, three eyes et: 
For the sakalas, who are associated with the three malas, 
Siva appears as a human guru, and bestows grace when 
the soul attains iruvinaioppu (attitude of indiffererce to the 
twins fruits of 2arma). He takes the human form because 
the soul may not approach Him, if He comes with all his 
glory. Thus as the stalking horse (Sasit) is used to 
catch animals, God comes as a hum3n preceptor and makes 
the soul turn to spiritual ways. Thu; God has a_ purpose 
in taking a human form. Siva apvears to the prafayakalas 
in a superhuman form, performs ourificatory rites and removes 
mala, Siva resides in the intelligence of the Vi/fianakalas 
and informs them. In both of these cases, there is »iradhara 
Siva diks@. To the Sakias, Siva appears in the form of a 
preceptor, performs purificatory rites and removes mala. This 
is sadhara diksa. 

As the ripening of mala varies for the various souls, 
the purificatory rites performed by the Lord are also of 
various kinds. 


Diksa 
| | \ | Lo 
Nayana Spasa Vacaka Mnasa Sas'ra Yoga Hautri 
(Seeing) (Touching) ‘words) (Meditation) (Scrip- 


tures.) 


These diksas help the soul by removing the evil effects 
of Snave and bestow bliss on the souls. In nayana @T*si, 
the preceptor sees the disciple with His gracious eye lik; 
the fish which hatches its eggs by its look.’® 


This is also called caksu diksa, jn sparfa di s&, the 
perceptor performs certain rites to remove the pupil's 
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bondage to mak: him ‘ike Siva. This may be compared to 
the birds brooding on th-ir eggs: Vacakz diksa is teaching 
the five sacred letters according to the eligibility of the 
disciple. [n manasa diksa, the preceptor graciously thinks o¢ 
the pupil even as the tortoise is said to think of the egg. 
Sagra diksa is teaching the nature of Pot, Pagw and pasa 
in conformity with sound tradition and teaching the union 
of Siva with souls when the evil effects of 32ava are 
destroyed. 


Yoga diksa is teaching the pupil to practise niradhara 
Sivas Yoga Among the various diksas, hautré is unique and 
possesses all other aik$as as its parts. The first six dtksas 


are of two kinds 


i) They may be performed independently of hautré 
aqhsa. 


ii) They may also be performed as parts of the 
hautri dihsa. These dikSas are performed independently 
of hautri di’sa, for those who are not eligible for Aautré 
djcsa. Hautys diksa is two-fold as jiane hautri and Rartys 
hautri. The first is performing the rites by mentally assembiing 
the several things. The second is actually getting the 
requized things and performing the rites. 


Umapati then considers the three forms of initiation 
ie, Samaya, viSesa and nirvana, Samaya diksa qualifies one 
for the chanting of mantras and vigesa diksa qualifies the 
Person for specialising in rites of worship and yogic practice’ 
Samaya diksa is initiating a person into a particular religion 
and this is done for those who have mandatava saktinipata- 
Vigesa Diksa is making the person so initiated to do. 
pija etc., and this is done for those who have manda 
sakinipata, Nirvaya diksa is completely removing bondage 
and helping the soul to reach God. 
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Nirvana diksa@ is divided into (1) satyo nirvana diksa 
and (ji) @satyo nirvana diksa, Stayonirvana diksa gives 
release immediately while asetyo nirvaja gives release at 
physical death. While satyonirvana diks@ is performed for 
tordiard faktinipata asastyo nirvana is done for tivra gaktnrpata, 
Siva comes in the form of a preceptor and purifies six 
adhvas either by siiana or by &Ariya, Nirvaya leads the 
soul to the path of spiritual wisdom by helping it to 
purify the six kinds of ways through which the fruits of 
karma reach it. Adkea@ means way and the fruits of tarma 
reach the soul through the ways. In the same way, the 
the soul can attain liberation only by destroying the armas 
which are accumulated in the six @dhoa@s, The adhvas are 
mantra, pada, varna, bhuvana, tattva and kala, The first of 
these is absorbed by the second, first and secord by the 
third and so on. When the karmas which are accumulated 
in the adhvas are destroyed, maya which comes as the 
support of &arma is also destroyed and is again absorbed 
by Siva. When Tirodhan2 §gakti subsides, the soulis freed 
from mala, birth etc., and comes to have knowledge of 
£ iva” Sivagra yogin, commentator on Sivajfiana Siddhiyar 
says that adhvas are purified with the help of friya, 
jfana and sambhava diksas, Kriya diksa removes the bondage 
of karma. Jiiana diksa is performed by contemplation done 
with Siva Sakti, while sambhava diksa is done with ¢% 
sakti alone. By these three @7ksas, impurity of adhvas is 
removed. 


Mantra, pada and varga are the products of suddha 
maya; so they are called suddhadhva. Tativa is the product 
of guddha and aguddha maya. Hence it is called mtgradhva, 
Bhuvana means world, Since the world is produced out of 
either guddha, or misra or prokrit maya, bhuvana is called 
suddha, misra and prakrti adhva, These three adhvas expand 
into the five, mantra, pady, varga, bhuvang and tativa. 
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The Lord removes the evil effects of anava mala and 
agami karma by His jiiana Sakti; this is like light removing 
darkness. In order to cause ava mala to ripen, He 
makes the soul experience 4@7ma, arising from thoughts, 
words and deeds, which now exist in the six adhvas, 
When the soul becomes fit, the Lord appears as the 
Preceptor, destroys seficita and purifies adhvas. To sum up 
anava and agamt are removed by Jitana Sakti; Saicita and the 
products of maya which support sdficiia are removed by 
Kriya Sakti; and prarabdhe is removed by being experienced. 


The question may arise whether God can be experienced 
by human beings. Umapati says that God cannot be reached 
through pasa jiana or througa pase jfiana.*® He can be 
realized only through Pati jiana, We cannot experience 
God through instruments like eye, ear etc. and also by 
mind, because these are the products of maya. Since maya 
is a category of #484, the knowledge which we get 
through the instruments of maya is called pasa jfana- 
When the soul discriminates itself as different from all these 
products of maya, and considers itself as an intelligent 
being, this knowledge is higher than pasayfidna, The soul 
is called pasu and the knowledge which the soul knows 
about itself is called pagu jfigna. Umapati Sivam says that 
God is not to be experienced either through pasa jiiane or 
through pagu jfana but only through pati jiiana, 


The metaphysical propriety of speaking of God as the 
Infinite which manifests Itself may be questioned. It may 
be objected that if the separate existence of souls and 
the world is recognized we thereby limit the Infinite the 
objector argues that the Infinite is the one without a second- 
He wants to establish this proposition by quoting the vedic 
declaratien thet Reality is one. The Siddhantin answers the 
objection by explaining the Vedic declaration as meaning that 
Supreme Reality is one. We are reminded of Manikkavacagar's 
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See Him, that one, whose title is the only One! Agair 
the Siddhantin feels that the sense in which the objectei 
understands the infinite does not do justice to the concept 
of the Infinite. Perhaps the conception of the Infinite. as 
expleined by the Sivasama vadin may be found helpful, in 
this context. The Sivasomavadin has explained the concept 
of the Infinite by arguing that [a] spiritual entities do not 
limit one another in the way material entities do and 
({b] that there will be no conflict between the will of the 
Lord and the will of the released sou! because these are 
identical, in intending the welfare of all living beings* 
There will be thus concord of wills, not discord» In brief 
there is thus no incompatability of existence or purpose 
between the lord and the souls, since both are spirituai 
entities and both are actuated by benevolence and compassion 
for souls in bondage and whom they wish to emancipate. 


We may also consider another point. It is the mark 
of a highly evolved soul to take delight in the existence 
and welfare of other souls. In fact, such souls find their 
self-fulfilment in sacrificing themselves for others. They ere 
the salt of the earth. They live for others and not for 
themselves: Hence they promote the interests of others and 
help these to grow to their full stature. When such is 
the case of the great ones, it follows afortiori that God 
would rejoice in the full blossoming of the souls and not 
feel himself limited by their existence or greatness. What 
is more He helps them to realize their real greatness. The 
Eighth sutra of the Sivajnana Bodham explains how like a 
king who rescues his prince kidnapped by gypsies and 
reveals the prince’s royal heritage, God also wants the soul 
to realize their divine heritage as His children. [f an 
earthly father rejoices in the greatness of his son, it follows 
afortiori that our heavenly father would rejoice all the more. 


V.A. Devesenapathy in his book of human bondage 
and’ divine grace, (p.19.) quotes from Dawes Hicks ‘The 
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philosphical. basis of theism’ to reinforce the Siddhantin‘s 
conception of the Infinitee Dawes Hicks says, ‘The infinitude 
of knowledge and of love has nothing in common with 
the endlessness of space.’ To know or to love anything 
or any one genuinely or intensely is to be ‘infinite’ in 
regard to that person or thing. The mind of Peter Bell 
was limited and imperfect not because it was other then 
Primrose but betause it failed to appreciate the Primrose ; 
the poet was free from that limitation, not because 
Primrose was, in any, sense, part of him but because he 
could appreciate its beauty and experience the joy of such 
appropriation. And, so likewise in regard to the world, God 
may be ‘infinite’, not because He is the world, not because 
the world is part of him; but because in and through 
Him, the world has meaning and significance ; because His 
knewledge of it is complete and His solicitude for it per- 
fect. To me, at all events, it seems simply a misuse of 
language to call an individual finite or limited, merely be- 
cause other there onter individuals distinct from himself. If 
there were no other individuals, then, his being would in- 
deed be impoverished and his sphere of influence is confi- 
ned-' What Dawes Hicks says about Religion in the con- 
cluding sentence of his work is also worth quoting because 
it throws light on the need to recognize the supreme mind 
(and, by implication, the finite minds): “Religion in its 
highest form rests, as I conceive it, upon belief in a 
supreme living and personal Mind; it loses its meaning if 
the ultimate ground of things be taken to bea system of 
thought contents wich preserve their timeless being while 
human souls, such as these are then supposed to be, 
arise and pass away’. 


The supremacy of the Lord is also clear when the 
SIddhantin speaks of God as the Lord of the Universe. The 


jw Here the argument closely follows Dr. Devasena Kather’s work of 
human pondage and divine grace. 
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souls are His slaves (19 0) and the world is His 
possession (2-e>1.em) Thus the universe, animate as well 
as inanimate. being under His control and guidance cannot 
limit His finitude. We have shown that it is possible to 
admit the existence of souls without compromising the 
the infinitude of God. But the question arises as to whether 
pa§4 limits the infinitude of God and become rival to HIm. 
The Siddhantin replies that a2ev« the root evil, is a principle 
of darkeness clouding the intelligence of souls. As Gave 
is unable to function unless it is activated by the Tirodhana 
Sakti of the Lord, it is really under His control. Mayda the 
stuff out of which the material universe evolves, may be 
considered to be independent of God as coeval with Him. 
But maya also cannot evolve without the Lord’s resolve. 
The objection may be raised that if maya is co- eternal 
with God, then He is not a creator but at best can only 
be an architect fashioning the universe with the material 
that is already there. At this state thrae main answers may 
be given with regard to the existence of the world, 
first answer is that matter exists along side of Him. This 
answer may call forth the objection just notised that if 
matter exists independent of God, we are left only with 
an architect, not a creator. So another answer may be 
given. It may be said that the world evolves out 
of God Himself. This would give rise to another 
difficulty that, if the world evolves out of God, 
then He would become subject to change. we cannot think 
of God as changing or as being split up into the world. 
The third answer that is advocated is that the world is 
not a real transformation of God but is only an_ illusory 
transfiguration. This, the Siddhantin feeis that, is not the 
proper explanation. For if the world is only an_ illusory 
transfiguration of God, and there is no existent other than 
God, then there is really no world, no creation etc. In so 
far as the Siddhantin accepts the reality of creation, he 
may not accept that scriptural declarations about the crea- 
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tion of the world etc-, are not the final truth. The Sidd- 
hantin also feels that this answer seems to involve a denial 
of the problem itself by pointing out the difficulties in the 
answers suggested and thus imply that the problem is 
inadmissible. Umaoati Sivam states the Siddhanta position 
with regard to creation thus: °° Whatis the rnaterial cause 
of the universe? The answer is that maya is the material 
cause of the universe: If it is stated that God and not 
maya is the material cause, then it is to be stated that 
the unintelligent world cannot spring from God who is 
supreme Intelligence. The question may take another turn 
as what the need is for a God, if maya itself evolves into 
the universe, for which the rejoinder is that as maya is 
inert, it cannot by itself associate with souls as their body, 
the world in which they live etc. Hence God is nece- 
ssary. Then one may say that it detracts from God's 
emnipotence if He is not to be able to create without 
maya. The right view is that though maya is as eternal 
as God, it is God who is the master who wields it to 
Create any form He pleases. °' But (just because maya is 
eternal like Him) no one would say that maya gives 
primacy to the Lord. Though maya is eternal like God, 
it is not intelligent and maya is made to act through 
energy of the Lord for the sake ef souls. 


As for karma, again, it may be said that applying the 
principle of parsimony, we can have either karma or God 
and that it is unnecessary to have both: If we recognize 
kaima also in addition to God, is it not implied that God 
is powerless to interfere in the affairs which are determined 
by karma? The siddhantin’s reply is that karma being inert, 
cannot operate without the help of God. God rules over 
karma also, though nermally He may not overrule karma. 
karma is meant to serve a purpose viz, to enable souls to 
learn to act righteously without caring for consequences 
and without the sense of agency. When this lesson has 
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been learnt, God brings the individual under the sovereignty 
of love after having first placed him under the sovereignty 
of moral law. Once the individual surrenders to the Lord, 
Karma ceases to bind him. Siva is described as the 
destroyer of sins, Manikkavacagar asks challengingly, 


‘And are there other sin-destroyers, say! in this wide- 
world?" The siddhantin explains the supremacy of the 
Lord with a telling imagery. The bonds hold in their 
grip only those who are not devoted to Him- If the bonds 
attempt to get into their clutches the devotees of the Lord, 


they will be in the same plight as an ant which attempts 
to eat fire. 


Umapati Sivam explains the nature and form of Divine 
Wisdom without compromising the existence of souls and 
bonds. Umapati says that though Divine knowledge pervades 
the world, it is unaffected by the intelligent and non-intelligent 
entities. The intelligent and the non-intelligent world function 
toward their appointed destiny due to the benign presence 
of the concealing sakti. The Lord transcends the intelligent 
and non-intelligent entities and these entities are used for 
helping the soul by the Lord. The phrase ‘péirereuh Gum 
popss grorGw ener sreituf’. Which occurs 
(SP. 69) emphasises the infinitude of siva. sivajfiana 
Yogin gives the meaning for this phrase that Pati 
ifiana alone is independent and pas" and oplisa jiana are 
dependent on Patt, At the level of pas@,, there is no freedom. 
The bonds are inert and fuction only when they are activated 
by God. At the level of pavu, there is freedom but that 
freedom is limited by the soul’S previous karma. The sout 
can function only after getting the body, instruments etc, 
provided by the Lord. In the state of kevala, the soul is 
not associated with the instruments of maya, In the sakala- 
vastha God provides the soul with body, instruments etc., 
and the soul gets knowledge only with the help of these 
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instruments. Thus while at the level of paSu even thouth 
there is freedom, that freedom is conditioned by the soul's 
past deeds. Only at the level of Pati, we have supreme 
autonomy. 

This supremacy of Pati is compatible with the existence 
of souls and bonds, if we understand the concept of the 
Infinite in the sense explained earlier** Umapati explains 
the suoreme autonomy of Pati with the help of an analogy. 
Just like the sunlight which pervades all space, the Divine 
knowledge pervades the world for the good of souls, 
unaffected by the intelligent and non-intelligent entities in 
the world which are illuminated by it. The wise consider 
this knowledge alone as real knowledge or wisdom.” 

It is interesting in this connection to note what the 
author of “Sivaneri.prakasam gives as answer for the question 
whether God is not affected by pasa. He replies by giving 
the following analogies.” 


1) Though air pervades the sky, heat, cold, movement 
etc., which occur in it do not affect the sky. 


2) Salt affects water in the sea, not the space which 
contains water. 


3) Though antidote and poison may be found on the 
same tree, antidote does not remove the poison from the 
tree. It is useful in removing poison if anyone has taken 
poison- 

4) Though poison is found in the snake, it does not 
affect the snake. 

5) Asafoetida destroys any tree with which it may 
come into contact, but it does not destroy the tree on 
Which it grows. 

Thus the siddhantin tries to maintain the supremacy of 


the Lord without denying the existence of souls or of the 


universe. 


a ee ee 
Cf. P. 52 


CONCEPTION OF SOUL 


The concept of soul is very important in Saiva 
Siddhanta- The advaitin says that consciousness (cit) aspect of 
Brahman is like a lamp placed between two rooms and if 
we understand it aright, then we can understand all the 
three aspects of Brahman ie., Sat, cit and ananda, In the 
Same way we may say that if we underatand the concept 
of page clearly. and distinctly, we can understand all the 
three concepts of Pati, pasu and pasa correctly. Umapati 
Sivam uses three termsi-e., Aruyir vargam, (@@ult utdewb 
SP-8) literally the class of precious souls, Narpasu vargam 
(Busewissed SP. 16) literally the class of good cows, 
here Pas or cow stands for souls and sadasai (SP. 57) to 
denote the soul. We must clearly grasp what the Siddhantin 
means by the term sadasat.' 


This Siddhantin speaks of the Lord as sat’ of the 
soul as ‘sadasai’ and of the bonds as asat,. But as Pais 
page and pase are all eternal entities according to Saiva 
Siddhanta. we must understand the term asut, in valuationat 
and not in an ontological sense. As entites, the three have 
neither beginning nor end. * we may also point to literary usage 
both in English and in Tamil to reinforce the point. * we 
say of some one who is not important in a given setting that he 
(or she) is a non-entity: Surely, it doss not mean that he 
does not exist, thet he (or she) is a non-entity, It only 
means that he doas not count fora given purpose, Almost 
the same is conveyed in popular Tami!, when we say, ‘He 
is not to be counted’, We must understand pagu and pasa 
in this specific manner. 
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This ‘sedasat’ nature is denoted by Meykandar as ‘adu 
adu adal' (91%! 918! 48%) and is paraphrased as yadonru 
parrin adan iyalbay nirral (uO grey upper Sse Quicd 
und hme) by Tayumanavar. These mean that the soul 
becomes one with whatever itis associated with or attached 
to. That is to say, whatever its own nature or individuality 
may be, when it becomes united with another, it loses its 
own characteristics and individuality and partakes of the 
nature of the thing it unites with and completely marges 
itself in the other. It is to be noted that the sadast 
characteristic of the soul is in general consonance with the 
Tamil tradition.* Tiruvalluvar says, 


‘Just as the water changeth with its soil’s taste and 
hue, So too a man’s own nature changeth with his company 
too!® The water falling from the sky is colourless and 
tasteless, but as it touches the earlh, it becomes sweet or 
dirty or discoloured according to the nature of the soil, 
losing thereby its individuality and purity. So does a man 
become good or bad according to the association he forms: 
It is because of the soul’s strong tendency to identify 
itself with its environment that sage Tayumanavar sings, 


“Oh! for the day when [| shall be in inseparable union 
with the wise, ever stable One, 
Even as now | am in inseparable union with the 


primal {mpurity.”* 


The Sivajiiana Bodham written by Meykandar is the 
basic text of Saiva Siddhanta. It is short in extent and 
very terse in style. Meykandar’s disciple, Arufnandi Sivam 
wrote a commentary in verse on the Sivajnana Bodham and 
this is called Sivajiiana Siddhiyar. The Sivajiiana Bodham 
is called the basic text (mudal nil) and Siddhiyar is termed 
as a derivative work (vaji nil), Umapati Sivam wrote the 
Sivaprekasam, elucidating points not explained in the two 
earlier works and feaving out those aspects which were 
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clearly explained in those texts. Meykandar states the argu- 
ments for the existence of soul in eight parts (adhtkeranas) 
and Arujnundt Sivam deals with this subject although not 
in great details. Umapati Sivam does not take up the 
question of the existence of the soul for discussion. Instead 
he proceeds to explain the nature fo soul !n the state fo 
release at great lengte. The Sivaprakasam is dependent 
work (carbu n@l), We may briefly consider the main points 
regarding the arguments for the existence of the soul as 
gathered from ihe Sivajiiana Bodham and the Sivajfiana 
siddhiyar. 


Raplying to the Sanyavadin, the Siddhantin says that 
the Sdnyavadin does not merely say that the soul does 
not exist. He says that the body, the instruments etc. are 
not the soul. Here it is not bare negation, but it is a case 
of significant negation and so the very denial of the soul 
implies the soul. This reply of the siddhantin is similar to 
that of Descartes who contends that the very fact of doub 
ting implies the doubter. Dehatmavddin, (belonging to one 
sect of the materialists) says that what we mean by the 
soul is the body and therefore the body must be taken to 
be the soul. The Siddhantin replies that as in the case Of 
a man who, while speaking of his wife and his city, 
speaks in the possessive sense (as my wife, my city) 
knows that he is other than they, in the same way when 
we speak in the possessive sense of the body, we must 
know that the soul is different from the body. There is 
also another reason in support of this fact. If the body is 
the soul, it should be able to exercise its function even 
affter death, because all the constituents of the body are 
in the dead body also. Since this does not happen, the 
notion that the body is not the soul is justified, Zhe 
Indiryatmavadin says that the indriyes or five organs of 
sense, which perceive the different sensations, are what we 
rrean by the soul. We can see four defects in this theory, 
The five organs of sense are cap.bl. of having consciousness 
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but not desire or will. The soul is an entity which is 
characterized not only by consciousness, but also by desire 
and will as well. Secondly, each sense organ perceives a 
different phenomenon and does not know what the other 
senses perceive. The eye can only see, but not hear etc. 
The soul is an entity using all these senses, has awareness 
of the data given by them and thus the senses cannot be 
the soul. Thirdly, the senses have only objective awareness, 
but do not have subjective consciousness. The eye can see, 
but is not conscious of seeing. The soul is a conscious 
entity which not only has awareness, but is also conscious 
of its awareness. Fourthly, if the sense organs constitute 
the soul, how can we explain the cognition of dreams, 
where the sense organs do not function? It is the soul 
which perceives dreams in sleep when the sense organs 
are inactive. 


The saksma dehaima vadin says that the subtle body 
(stiksma deha) is the soul. But this is untenable because 
there is knowledge of dream state on waking up. If this 
knowledge is said to be due to the subtle body, then there 
should be no difference between the dream state and waking 
state in regard to the content of the dream. We do notice 
a difference. The content of dream is dim in the waking 
state while it is vivid during the dream state. : Therefore 
the subtle body cannot be the soul. When we_ say that 
the soul distinguishes itself from the body, the term ‘body’ 
includes both the subtle and the gross bodies and so the 
subtle body also cannot be the soul. 


The antabkarapatmavadin maintains that the internal 
organs of knowledge constitute the soul. This is not 
acceptable for the reason that the internal senses are dependent 
for their materia} on the external senses; and as the internal 
organs are different from this material, so is the soul 
different from @ntahkarayus. As the internal organs are only 
Intelligent when viewed in relation to the subordinate ftattvas’ 
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but are non-intelligent when viewed in relation to the soul, 
the internal organs cannot be the soul- As in the case of 
external senses, the internal organs have only objective 
consciousness, but not subjective awareness. Hence though 
the manas doubts, it does not know that it doubts and 
thus the internal organs cannot be the soul. 


It may be said that unlike the subtle body which is 
present in the dream state, pran® vayu which is present 
always, is the soul. The Siddhantin replies that the body 
is given to us in order that we may have cognition of 
the world and the experiences of pleasure and pain. These 
experiences should be available to prana vaya at all times 
as it functions at all times. However as these experience 
are not present in sleep even though the #rana vyayu is 
present in that state, they are obviously not for the benefit of 
vital air. Functioning for the soul which is other then the 
vital air, these experiences present themselves when the 
soul is awake and are in abeyance when the soul rests. 
It may be suggested that while each of these claimants 
may be unsatisfactory, all of them together could constitute 
the soul. But such an aggregate of the body, sense organs 
subtle body, vital air and internel organs cannot be the 
soul as it would cease to be an entity and become a 
number of things. 


Lastly, the suggestion may be made while there is 
need to recognize the existence of the soul as_ different 
from ail these, this soul is the Lord Himself, This is unac- 
ceptable for the reason that the soul which uses instrument, 
for attaining knowledge cannot be the Supreme Intelligence. 
The soul knows only when it is made to know-in other 
words it does not know by itself and cannot be God’ 
The Siddhantin concludes by stressing the need to recognize 
the existence of an intelligent principle, different not only 
from matter, but also from the Supreme Being. 
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We may now consider Umapati's classification of souls. 
He explains ihe distinction of souls into three kinds, They 
are vijiianakalar, souls with one primal impurity (ayave mala), 
prajayakalar, souls having Gneva and karma, and sakalar 
having the three impurities. In the verse expressing humility 
and deference to others (avaiyadakkam-sienouwsl_&&ib) we 
can find Umapati Sivam classifying men into three other 
other kinds. He says that whatever is old cannot be deemed 
to be good (on account of its antiquity alone) and whatever 
book comes forth today cannot be judged ill because of 
its newness- Men pledged to seek good in everything will 
not mind the dust that covers a beautiful gem but only 
appreciate its true worth. People of middle calibre will 
investigate and welcome the beauty and antiquity of a work. 
Men who have no capacity to judge the fault, excellences 
and substantial worth of a production will praise it, if 
many admire it and will in the same breath condemn it on 
hearing others speak ill of it, becauae they have no opinion 
of their own. Here we find the three kinds of man, uttama, 
madhyama and adhama, We find the same theme in Kalidasa’s 
Malavikagnimita, \n that drama while answering the objections 
that when there are prominent authors like Bhasa, Saumilla 
etc., why Kalid-@se’s drama is praised so much, Kalidasa 
answes “All poetry is not good merely because it is old nor 
is it fauity because it is new. The wise. after examining 
both, accept either. He is a fool whose mind is guided by 
the convictions of others.’ Here we can find that while 
Umapati Sivam fakes the hint from Kalidasa, he develops 
it further. Kalidasa described two kinds of men only i.e., 
uitama and adhama, while Umapati Sivam explains this idea, 
by expanding the classification of men into three kinds in 
a beautiful Tamil verse. (SP. 12.) 


Umapati Sivam describes the state of the soul in the 
bound condition in verse nineteen. Saiva Siddhanta admits 
4 plurality of related souls, retation being possible through 
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the commonly present medium of God, with which each 
soul is non-dualistically related (¢nneriday SP, 79) The souls 
are many in the ultimate sense also, as it is for Sankhya 
but they are not ultimately disparate and unrelated to each 
other. Umapati Sivam says “The number of free and the 
number of unfree are equal to the number of days past 
since creation and the days yet to come’’. The souls 
besides being a plurality, are also eternal substances, which 
is denoted by the word ‘niétamay’ by Umapati Sivam. The 
reality of soul is not the reality of series of states of 
consciousness, but one of abiding continuity. Being ‘of the 
nature of spirit (cit), the souls are uncreated. Though 
uncreated, their states of embodement are ‘accomplished by 
the grace of the Lord in accordance with their karma 
(Yakkai agyal arutal naypi SP. 79). Originally sunk in the 
impurity of spiritual darkness, the soul acquired bodies suited 
to work out its arma. As a result of embodiment, the 
class of pasu cumes to be differentiated as male, female 
and neuter. By virtue of identification with the bodies with 
it is associated; it becomes an experiencing agent (bhokta) 
and thinks that it is the doer (Aaria), The soul experiences 
objects in diverse ways: In the wake of its empirical life, 
which is one of action both in the negative and positive 
sense, of doing the good and also of doing what is not 
good, (hita, ahita), the soul is led to commission of 
merit and demerit. And in order to enjoy the fruits of merit 
and demerit, the soul is launched on in its career of repeated 
births and deaths. The soul has to experience the fruits of 
its karma in heaven, in hell and in this world. When this 
congenital impurity (érujmalam) becomes ripe for removal by 
Grace's special dispensation (under the guise of a preceptor), 
the light which has been shining from within itself is 
disclosed to it and the darkness is dispelled so that it 
attains the feet of the Lord.” Such is the nature and 
destiny of the soul in brief as expounded in the nineteenth 
verse of Stvaprakasam, The relation between God and soul 
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is described in Saiva Siddhanta in the paradoxical manner-viz. 
He is such who is the multiple souls (avaiyeyai SB 2), He 
is also one Himself (éaneyay SB2 and also ianetani TVP 8) 
and also He is at once both (avaiye taneyay SB 2), 


After explaining the state of soul in bondagel Umapati 
proceeds to explain pasa je, Gave, karma and maya and 
their impact on the embodied soul.’° Then he defined the 
nature of individual soul in terms of its three causal states 
(karaya avasthas) j.e-, kevala, sakala and suddha, These are 
“ called causal states in relation to states like waking, dream, 
sleep etc. Which are called the effect states (4arya avusthas). 
The causal states include the pre-empirical, empirical and 
the supra-empirical states. These are marked respectively and 
the supra-empirical states. These are marked respectively by 
complete concealment, partial revelation and total revelation 
of the cognitive, conative and affective states of the 
individual. He describes these @vasthas in the present con- 
text, how by means of these states of the individual, 
is effected a progressive dissolution of bondage. In the 
unmat part of the book i.e., in the state of release also, 
Umapati reverts to this topic where he focusses attention 
on the actual dissolution of bondage in and through a 
life of purity. (Suddhavastha). In short, Revala avastha is a 
state of preembodies isolation where the soul is devoid 
of manifestation of knowledge and activity- 


Kevalqvastha : Of the three states, kavalavastha is one 
of total immersion in the darkness of anava and description 
of this state canonly be from the perspective of embodied 
existence in terms of negations of various positive characteris- 
tics. The negative characteristic amounts to saying that 
the individual! soul barley exists, devoid even of the specific 
attributes which are the special characteristics of individua- 
lity. It is compared to a lustrous gem that has been put 
in an ink bottle, in which its lustrous nature remains 
obscured, but not destroyed by the ink that envelops it: 
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(Maraijiiana Sumbandar's Commentary on Sivajiana Siddhiyar) | 
Umapati says that the soul is compared to the eye that is 
enveloped in darkness The eye is wide open, yet it does 
not ‘see’. What it lacks as a consequence of being envaloded 
in darkness is not its sight, but the facility to see the 
object. There is nothing in the situation of its being 
enveloped in darkness, neither in the eye-sight itself noy 
in the encircling darkness that points to a possiblity of 
deliverence from the predicament. (adwvay ningum vagaiyinrt 
SP 33). The needed facility cannot be provided by anything 
other than a ray of light from without. This state precedes 
the individual's association with the apparatus of tudtvas 
that go to constitute the contents of empirical experience. 
The soul in the kevala state is devoid of the tattvas generative 
of experience (bhoga kanda), those that constiute the contents 
of experience (dhkogya kanda) and of activity that arises in 
the sakala state. The soul is unveiled by the operation of 
instruments begining with a/@. The soul is likewise devoid 
of will and agency and of even a rudiment of individua- 
lity that is provided by bodily form.’ It is in fact one 
with mala in such a way as to make us say that it is 
nothing apart from the enveloping mala (malamanrit onrumitat 
enum iyalbay SP 33). It has no knowledge either, being 
unassociated with knowledge-unveiling accessories (arik aruv 
Gyaiya Gdalinal SP 33), and does not know  know- 
ledge that indwells it inalienably (angu  arivai arivariday 
SP 33). Like the eye in total darkness that lacks motivation 
to. see, in the absence of the possibility of faciflity 
to see, the soul in the kevala_ state also lacks 
motivation to experience. Consequently there is also no 
bégining or termination such as it has in its empirical 
existence and no scope for discursive or finite knowledge 
either, in a condition where there is no knowledge at all, 
(Here the author of Cintanai urai lists the absence of ten 
characteristics in the keowla state j.e., kaladi (instruments 
begining with ala, gunadi, tccha, jana, kriyd, rapa, mudanmai 
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(importance) clinging to enjoyment, the origin and cessation 
of acts of intelligence and cttugarvu (conditioned intelligence). 
The commentator also points out that evala mentioned 
here is to be distinguished form Kevala mentioned in the 
Sivaiiana Siddhiyar (4.37). In this connection the author 
of Cintanai Urat distinguishes five kinds of Aevala.’? They 
are anadi kevala, karant hevala, karya kevala, nitya kevala 
and prajaya kevala, Anadi kevala denotes the existence 
of dgavamala in general, karana kevala denotes the very 
subtle (adi saksma) five acts (paficakriya) of the Lord and 
the ‘arya kevala signifies the kevala state in which the five 
avasthds occur in the jagrat state. Nithya kevala denotes the 
existence of five states in the state of edtta itself and pralaya 
kevala describes the resolving in ™aya during the prafaya.) 


Umapati clearly says that positing ayava mala ig the 
special feature of saiva Siddhanta and it distinguishes it 
from the inner schools of Saivism. The point of distinction 
is the acknowledgement or postulation of a state as a 
precondition of the possiblity of moksa as well as Samsara. 
This state is the basis for both the fettered and the released 
State and this is kevalavasth@. Acceptence of this foliows as 
a consequence of ayava mala. It is very difficult to prove 
the existence of dyuva mala so long as we are in the 
fettered state. By definition, it is the primordial cause of 
the conditioned state of existence and therefore eludes 
understanding !n this respect, it differs from all other factors 
involved in the process of conditioning. Everything that 1s 
important like God. soul, arma, maya etc., are demonstrated 
to be necessary implications of empirical existence. To accept 
the world of empirical experience is to accept these reali- 
ties ; because these are implied by it- But in the case of 
Gnavé by its very nature it is not evident as the implication 
of the world. Umapati’s view is that it is the ultimate 
implication of distinction between bondage and liberation 
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and in relation to the empirical world, mala is a postulate 
to account for the why and wherefore of experience- 


At this stage umapati considers the objection of the 
Aikya vada saivite regarding the existence of dnavamala. 
Without accepting 4dn%v¢, the root cause of all evil, the 
Aikya vadin explains his whole system with the help of 
maya and karma only. According to his theory, God gives 
all souls the bodies, minds, words and substances in accor- 
dance with their past two fold actions. The soul goes 
through the cycle of births and deaths and when all the 
actions are balanced so as to be washed off in a single 
birth, God by His grace puts an end to all the bonds so 
effectively that no bond can subsequently affect the free 
soul which shines in its own essence. The soul attains 
its own innate, pristine purity i.e., freedom from bonds-** 


Umapati begins to answer the criticism of the 
Aikyavadin in the two verses (i.e) thirty fifth and thirty 
sixth by pointing out the defects which accrue when we 
do not accept 4249, the root cause of alt sufferings. He 
says that admission of may@ and karma only will raise the 
insoluble question of their relative priority. One implies the 
other and is implied by it as in the case of seed and 
tree. Umapati gives the example of palm tree and seed. Do 
they not therefore point to a more basic source of bondage? 
Further more, the question will arise how the bond can 
affect pure innate souls? If it is said that bondage is 
natural, the souls may be affected even after salvation. If 
it is the case, what is the good of salvation, and how 
can we speak of ultimate freedom from bondage? In view 
of these difficulties it is necessary to postulate a factor of 
beginningless bondage (anadi bandham) presence of which 
constitutes bondage and the non- presence of which constitutes 
freedom from bondage. Though beginningless, by God's 
grace, bondage is not endless. Umapati Sivam refers to the 
structure of experience itself in support of 3n¢va mala. When 
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the instruments of maya enable the soul to know, why is 
the latter not enabled also to know itself? If it is the 
function of the instruments of ™ay@ to limit the omni- 
science of the soul and cause discursive knowledge to it, 
how is it that when the sou! is dissociated from these 
nstruments, it sinks into ignorance instead of regaining its 
ommiscience ? This state of ignorance, which the dikyavadin 
cafls ignorance (@riyamai) is called by Saiva Siddhantin as 
Ayuva. This ignerance which ensues in the absence of the 
senses and instruments, is the basis for acknowledging a 
metaphysical principle called aneva. 


The Aikyavadin asks whether against this experience 
one has to postulate the principle of male and whether 
ignorance may not be treated as one of the states of the 
soul (i.e, kevala) or even one of the characteristics of the 
soul. Umapati Sivam answers this by insistirg on the fact of 
mala, urging various considerations for making clear the 
difference between azava mala ana kevala avastha of the 
soul. He says that there is a principle that accounts for the 
fact of ignorance and is therefore different from ignorance 
itself. The state that terminates the state of kevala ie, the 
wakeful empirical life, does not however mean the termination 
of ignorance. Ignorance persists in discursive knowledge, of 
wakeful life also. Anavs conceals the true nature of the world 
and also the unfailing Light within the soul which helps the 
soul to know God. The result of this argument is that there 
is an active effecient principle of ignorance as different from 
the state of ignorance itself (kevula), 


Ignorance cannot be a componant of the nature of soul- 
\f ignorance were a quality of the soul, it is not intelligible 
to say that at the time when Grace prevails i.e., in moksa, 
the soul is freed of ignorance and comes to have knowledge 
ofiGod as the only all-prevading Reality. It is therefore 
Possible that ignorance cannot be intrinsic to the soul, bu { 
is occassioned by. the presence ‘of something other than the 
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soul viz., mala, Umapati draws the positive significance Of 
this objection, ie, ignerance could be a mode of ‘soul's 
knowledge in the following way. That is precisely mula 
which persists and fuctions so pervasively in relation to the 
souls as to make it appear as though there was no such 
hing as soul. 


Umapati Sivam lists the points of distinction between 
kevalavastha and mala, which occassions kevalavasthg. 
kevalavastha is continuously interrupted and terminated by 
maya and karma but mala js not terminated likewise. Even 
when Kevalavastha is terminated through may@ and karma, 
mala instead of disappearing, exerts its harmful inflnence 
through maya and kavma and sauses delusive knowledge to 
the soul. Maya and karma by their association with mala, 
themselves become a species of mala, even though throu gh this 
process, maya and karma make mala fit for removal. Therefore 
the distinction between kevalavastha and mala is that while 
there is termination for kevalavasthd in sakalavastha, mala is 
only removed in the sense that its energy is kept under 
control by the two processes of Aevala and sakala and is 
terminated only in Suddhavastha, 


Umapati answers the objection that mala is not supported 
by any evidence perceptual or otherwise, and is merely a 
postulate, by stressing the precise characteristic of mala, {¢ 
not only conceals the indwelling Grace by preventing its 
presence being felt, but also conceals itself. In this respect 
it differs from all known covers which cover things but 
the cover itself remains uncovered: Thus the characterstic of 
spiritual or metaphysical darkness is that its own presence 
and functions are pre-eminently part of what is covered 
from the knowledge of the soul. There is no discursive 
knowledge of the existence of mala, We cannot have discursive 
knowledge of an4va mala, because discursive knowledge 
depends upon pasu jiiéna, Ayava mala becomes evident only 
upon the cessation of pasu jfiana, 
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Sakalavastha : Umapati Sivam explains in this state how 
the soul is associated with the various instruments like 
kala, vidya, raga etc-, and how it gains merit and demerit 
(punya and £4p2) by identifying itself with the environment 
i-e., body, instruments etc, The soul begins to have the ten 
features (as mentioned above i-e., Aaladi, gunadi etc.) which 
were not present in the SevalavasthG. The disembodied sou! 
becomes embodied acquiring bodies of various kinds. Arufnandi 
Sivam classifies them under &araya, kancuka and guna, the 
last including séksma and sthila bodies. (Sivaffiana Siddhiyar 
421). The soul's powers like cognition. conation and affection 
are partially disclosed by assrciation of the individual with 
the arousal of tattvas, the individual is made fit for experience. 
The soul becomes an agent, responsible for its action, 
acquires merit and demerit, becomes finitized and undergoes 
an unending series of births and deaths, marked by alter- 
nate manifestation and lack of manifestation of its know- 
ledge and activity. 


Umapati Sivam states that the individual first comes to 
be associated with the taitvas, which are the evolutes of 
maya and that this happens to counteract the bond of mala," 
Here it is asked how by coming to be associated with the 
non-intelligent ¢afivas, it is possible for the intelligent sou! 
to be freed» however partially from the obscuring effects of 
mala, and to have the knowledge etc: unveiled. Umapati 
here replies that these tattvas even though they are non- 
intelligent, are operated by intelligent Sakti of Siva (Tirodhayi) 
and that they function like light, which pierces the encircling 
darkness. 


Due to the operation of Siva Sakti, the individual soul 
whose knowledge is unveiled by means of ala etc, comes 
to have the objects of experienca thus unveiled as its 
objects. While thus the individual is turned towards the 
object, at the same time he is effectively precluded by the 
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presence of mala from knowing the Grace that works 
unceasingly from within. 


Umapati says that the distinguishing feature of individual's 
empirical experience is that it is nottone of continuity and the 
discontinuity is occassioned by lapses into the kevalavastha, 
It appears as if there is a continuous pull from below to 
thwart the association of the senses and other instruments 
with the soul. It is thus that even the empirical knowledge 
is subject to ebb and flow. Umapati explains this with an 
illustration. The harmful presence of anava mala ready to 
obstruct and constrict the activities of the individual, is 
comparable to the presence of darkness in space which 
awaits, as it were, its first opportunity in the absence of 
light.® Umapati says that such is the state of sakalavastha 


The next question is, how do the multiple tattvas 
function as light in revealing the knowledge and action of 
the individual soul? Umapati replies to this, by stating the 
common external condition of existence i-e-, the evolution 
of word (#ak). Here by word is meant, what is manifested 
by the word symbol, oral or written. In Saiva Siddhanta 
it is conceived as a kind of inner voice (adam). Consciousness, 
its meaning, nature and significance are aroused in a 
primordial sense by the inner voice. The luminous character 
of experience is in contrast to the darkness of pre-experience 
and the presence of inner speech is the first evolute of 
bhindu or suddha maya. 


Umapati Sivam explains the evolution of speech in the 
following way. Speech in its original pure form is called 
subtle (siksma vak) which has two characteristics. {It exists 
as a sound in the 4arana sarira and makes knowledge possible- 
Three forms of speech ie, pasyanti, madhyama and vatkari 
evolve from si#ksma vak. While the three forms are destroyed, 
stiksma vak persists in §uddha maya. A reference to s#ksma 
vak is to be found in the Sivajiiana Siddhiyar (1-22), One 
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who is able to see siksma vak as it is, as a result of 
merit gained through the penances, will enjoy the great 
happiness of suddha maya. Pagyanti, like the contents of 
the peahen’s egg, which do not show the five colours which 
are to be manifested later, contains the elements as well 
as the patterns of differentiation of sounds. It resides in 
thought and is responsible for indeterminate knowledge. 


Madhyam3, the next form is different from pagvanti and 
vatkari and is in between the two. It helps to form deter- 
minate knowledge in the mind of one who utters it and is 
not heard externally: It is heard only by oneself (ie, subvo- 
cally). Prana vayw does not act upon it, but “dana vayw 
only acts upon it. It is not scattered by striking against 
teeth, lips, palate and tongue. Existing in a subtle form of 
sound internally and differentiation of letters are the two 
characteristics of madhyama.’ The Jast form of speech is 
called vaikari which can be heard by him who utters it 
and by him who hears the utterance. It has also the 
capacity to express what is thought. It has two characteri- 
stics. (i) It helps to create determinate knowledge for both 
the speaker and hearer and (ii) it acts in the following 
way; the letters are impelled by udana at the madhayama 
State and are differentiated. Prana vay which is directed 
by ahankara acts on this state i-e, madhyama so that the 
sound may be clearly heard by both the speaker and 
hearer. This denotes the intended Meaning and is the very 
symbol of communication The four stages through which 
the word unfailingly developed, are due ultimately to the 
action of Divine power. These stages enable the scout to 
know things to the extent of its karmic capacity. Know- 
ledge is said to come to the soul in these four stages 
and that of the five lords of the pure evolutes (guddha 
‘attvas) who energise other tattuas. There are varied accounts 
regarding this aspect in Saivagamas, We may consider here 
that Umapati's account is norn.ative, Umapati classifies the 
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precise mode of revelation through the fativas in relation 
to the vak, 


We may explain how the soul knows. through an analogy 
of the eye seeing objects. Light is necessary in order that 
the eye may see the objects. Now the question arises, how 
does the light help the eye? Does it help by externally 
tevaaling the objects of tne eye? or, does it help by 
pervading and manifesting light to the eye? The answer is 
that light helps in both ways. It aids the eye by dispelling 
dirkness that covers the objects. It also interpenetrate the 
eyelight and helps it to see the objects. Eyelight in the 
absence of light would still not be able to pierce the 
darkness that encircles the distant object. This implies that 
light must help externally also apart form manifesting light 
internally so that the objects may be seen. Though these 
two functions are factually simultaneous. we can however 
distinguish the one from the other. Therefore Umapati says 
that the individual has knowledge but only by the grace 
of God. Umapati follows in this respect Meykandar’s phrase 
“Raga uljattatk hindu kattalin" Sivajiidna Bodham and Arulnan- 
di's “munniyavellam ujninru uyartiuvan'’ Sivajfiana Siddhiyar 
4.8). Umapati sums up the whole argument in a small 
sentence.’? Umapati means by Grace, the help of seeing 
(kayum upakaram) that aids individual‘s knowledge by know- 
ing ‘with’ it. In order that knowledge may be understanda- 
ble, it needs to be externalised so that it may result in 
the revelation of abjects. 


Regarding the help of showing (Aattum upakaram) 
Umapati Sivam says that Divine Grece operates through the 
media of word and through it of the ¢attvas. The five Siva 
tattvas work through the media of word and seven vidya 
and twenty four dtma tattvas, Befors the functioning of vak 
and ¢aifvas, the individual’s cogritive and practical potenti. 
alities are obscured by impurity and the individual gets 
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manifestation of these potentialities through the working of 
the word (vak) and tativas. 


The Saivagama doctrine regarding this chain of actuation 
with Divine Grace at one end of it and the resulting 
experience at the other end, may be described as follows: 
Siva Sakti actuates the presiding deities (highly evolved 
souls) and the presiding deities actuate the Siva tativas: 
the Siva tativas operate on four vaks, The four vaks through 
the medium of ala, vidya etc., contribute to the revelation 
of individual's knowledge. This doctnine is dealt with in 
the Mapidiyam in its cosmological as well as mantra 
aspects. (Mapadiyam p, 165). 


The kal& tattva evolved out of impure 44 removes a 
little of the original bond of mala, This results in the partial 
manifestation of the soul's riya sakd?. When the 4riya aspect 
is aroused, jas and ‘ccha aspects are also manifested. 
The function of vidya tativa is to be understood in relation 
to buddhi. What is imparted by the intellect and derived 
from the sense, have still to be intimated to the soul. 
Against this intermediary function, we have vidya iativa. 


Desire follows knowledge i-¢., when we know about 
a thingy we desire to get the object and the actuation of 
tccka Sakti follows that of jfiana sakti, This actuation of 
jiana gakti is responsible for general attachment towards 
things, but in strict accord with one’s arma, 


The tafiva of necessity (niyati) gives the fruits of karma 
to its author just like the ruler who orders the fruits of 
actions to be reaped by the doer. The tattva of time which 
takes the shape of past, present and future, makes the soul 
realise the limits of the past experience the fruits of the 
present and feel the novelty of things to come. All these 
tattvas act through Divine power which is behind them. The 
condition of the soul in combination with the five tattvas 
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(hal8, vidya, raga, kala and niyati), which incline it to 
worldly experience, is named by scholars as the purusa 
tativa. The tccha, jiiana and &riya aspects of the soul! are 
manifested partially in proportion to its karma. when thus 
equipped in a general way for experience i-e, when the 
soul is motivated for experiance, this accomplishment itself 
is conceived as a tativa, The Saivagamas speak of the 
uniqueness of @dheas and their purification. In the putifica- 
tion of adhvds the purusa tattvz also gets purified, viz. the 
impulse to empirical experience disappears only with the 
general disappearance of the physical and psychoiogical basis 
for experience. This is brought out in adhkva guddhi. 


Being motivated to experience, the soul now requires 
objects so that these cognitive and practical functions may 
find scope for expression. To meet this requirement we 
have the tailvas from guna downwards which is present in 
the embiyonic from the prakrtt tativa. The guyas are of 
three kinds: they are sativa, rajas and tamus. These three 
correspond to three modes of experience i.e., happiness, 
suffering and a feeling of insensibility. Each guna or 
constitutent functions together in such a way that one of 
them predominates. Here we must remember the essential 
quality of soul as Sa¢ and cit, When the soul is associated 
with five instruments, it is called purusa tattvd. The 
characterisation of soul as sadasat applies to purusa tattva 
which identifies itself with the environment and acts accordingly 
and the essential quality of the soul is sa and cit. 


Umapati Sivam says that there are countless aspects of 
guna which go to constitute the texture of empirical experience. 
Brightness and gentleness are the distinct features of sativa 
guna, Movement and exertion distinguish the rajasic gunde 
False conceit and impropriety are the qualities of ¢amas and 
their modification are nine in number. These countless aspects 
of gna and their permutation and combination colour the 
experiences of the soul and dominate its conation, cognition, 
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and affection. The famasic guna creates interest for the 
objects through the senses. The Tajaste guga makes the 
soul cling to the objects and the sativa guna gives enlighten- 
ment about the objects. 


The tattva of buddhi which evolves when Sativa predomin- 
ates and 7aj9s and tamas are in subordinate position, serves 
as the unifying factor, synthesising the countless objects of 
knowledge in diverse ways: The duddhi tattva is also the 
ground of the inpressions of man's deeds and is the seat 
of pYnya and papa. With the aid of the Divine power, it 
gives rise to dispositions and determinations in which form, 
the accumulated merits and demerits are present in the soul. 
Madurai Sivaprakasar in his commentary on the forty second 
verse says that the effects of buddhi are eight in number. 
They are dharma, jana, vairagya, ativarya, adharma, ajiiana, 
avairagy® and anaigvarya, We have to note that the first 
four are the positive qualities and if man is devoid of these 
due to karma and negligence, then he begins to cultivate 
the last four negative qualities. After realizing his mistakes, 
he begins to perform dharma and comes to have the firs 
four qualities and in this way the soul is tossed betweent 
the determinations of buddki. Umapati mentions fifty such 
determinations of buddhi. (paficacar bhavakamumpaynuvikkum 
tane SP, 42)" Madurai Sivaprakasar also describes how the 
six hundred and sixty four determinations are to be found 
in buddhi tative, From dharma ten determinations, from jiana 
one hundred and eighty, and sixty four determinations, are 
to be found in eairagya, In the same way @isvarya, adharma, 
ajfiana, avairagya and anaisvarya have one hundred and 
seventy six, thirty eight, thirty eight, hundred and eight 
respectively. The commentator says that there are differences 

~regarding the number of determinations of buddhi in Saivagamas, 


The ahankara tativa is the moving force behind the 
breathing process which constitutes the centre for the 
psychological organism. It is an evolute of rajas element of 
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buddht and serves as the cause of overwhelming egoism 
which hardly quits the soul and forms an inseparable part 
of the soul. Its nature is to make us feel that there is none like 
me in the world who is equal to me (yan aladu pirarouvar 
enaiyoppar puviytniliat SP. 43). When the senses (impelled 
by the soul) enjoy the objects, ahankara, rises and wills 
that it will help in deciding the nature of the objects. 


The mands tattva is that which in the form of desire 
jmpells the senses to get hold of objects. Its function is 
thought and perpetual motion. The mans does the mediating 
role between the outer senses and duddhit, Umapati is 
inclined to treat citia@ as an independent ‘ative against the 
stage of tkelpa in perception. Thus according to Cintanai 
urat (p. 794-795), Umapati Sivam enumerates the three internal 
functions of manas, buddht and guns in answer to the 
three specific modes of ivcha, jiidna and -riya aspects of 
empirical experience.” 


Umapati Sivam next gives an account of the five-fold 
senses, the motor organs and the five elements. The five 
senses are associated with the five ‘attvas against the function 
of vision, audition, olfaction, taste and touch whose 
physiological counterparts are respectively eye, ear, nose, 
tongue and skin. Likewise there are the five ¢attvas associated 
with the motor organs situated in the mouth, foot, hand, 
excretory and sex organs in answer to the functions of 
speaking, walking, handling, ejecting and enjoying. The five 
physical elements beginning with ether attach themselves 
to the ear, the skin, the eye, the tongue and the nose 
and aid in the perception of sense objects. Thus the five 
elements aid in the sensory experiences of the embodied 
soul. In the external world ether permenantly accommodates 
the other elements, air causes movement: and heaping of 
hings, fire burns and unifies things, water cools and softens 
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them and earth, the primary element hardens and bears 
objects.” 


Thus there are thirty six ‘aétvas of which five are pure 
(guddha), seven are mixed (suddhasuddha) and twenty four 
impure (aguddha). Mayeya is a generic name for these 
tativas, It is mayeya mala that causes sense of agency, 
karma gives enjoyment, maya provides material embodiment. 
The thirty six tattvas come to stay in response to this need 
as a common medium through which the Divine sakti 
energises the #a5¢. The soul undergoes a long course of 
misery of birth and death and inthis process, it is associa~ 
ted with these #atvas. When the soul quits the body, it 
casts its body off like a snake discarding its slough, and 
like a young bird breaking through the shell of the egg and 
like a change of personality in a dream. Even though the 
gross body is thrown off, the soul remains identified with 
the subtle body- Instruments like 4ala, niyatt, kala etc., are 
constituents of the subtle body. With this subtle body, the 
soul travels to other regions and comes back to the earth, 
by the will of God after duly reaping the fruits of its arma, 


Umapati sivam then describes the various sources of 
birth and the categories of living beings. The sources of 
birth are of four kinds, namely the egg, the sweat, the 
vegetable roots and the placenta-born and the categoties of 
living beings are seven in number. 


The plant kingdom 19 hundred thousand varieties. 
The creeping creation 15 i 
The celestial group 11 ie 
The creatures in water 10 te 
The birds 10 a 
The beasts on earth 10 . 
The mankind 9 + 


Total 84 
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Thus all the seven make up a total of eighty fom 
hundred thousand varieties.” Thus the sou! transmigrates in 
cyclic succession into all these myriads of birth. It takes 
its birth in one or other of these forms, acquires karma by 
committing bad deeds and omitting good deeds and eats 
the fruits of previous 2arma, Thanks to the initiative of the 
Divine grace (Tirodha@y1), the scul is subject to empirica 
life and experience in the kevala and sakala avasthas. Thus 
the soul is caught in the sea of births and deaths. 


Suddhavastha : Umapati Sivam speaks of the historic 
transition from empirical experience to a state of existence in 
which the empirical nature becomes purified and transformed. 
This is technically called §uddhavastha and involves trans- 
figuration in the functions of Grace, from the phase of 
screening indignation to one sweeping benevolence. (murci- 
namaruon turodhayi karunaiyags SP 48). The soul undergoes 
the misery of birth and death repeatedly. When the store 
of past armas attaching to the soul, the set of armas 
pertaining to the present birth and the aggregate of karmas 
bidding for the {future birth are all balanced alike so as to 
be terminated in a single birth, the state of iruvinaioppu 
{the state of indifference towards the effects of good and 
bad deeds) occurs. When the soul attains spiritual maturity, 
the sculis no longer affected by pleasure - pain experiences. 
It gets an attitude of indifference towards the fruits of 
actions and not to the actions themselves. When this 
happens, the concealing grace of God underlying sakalavastha 
and directing the empirical existence of the soul, ceases to 
conceal the soul, but begins to reveal it. This is technically 
called the Descent of Divine Grace. 


After explaining bondage and liberation and the cate- 
gories involved in the account, Umapati Sivam proceeds to 
explain the spiritual life and its ingredilnts in relation to 
the previous account which he terms as the general (podw). 
The account that deals with the spiritual life is called the 
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true or the real (wgmai}, The distinction that he makes 
between ‘the general’ and ‘the true’ is explained in the 
penultimate verse of Sivaprakasam** The general and the 
true estimates are those of the standpoints from the pers- 
pective of bondage and liberation. So Umapati Sivam means 
by ‘the true account’, to look at the system from the 
standpoint of spiritual life and he describes in the uma? 
part the nature of the soul (52-59 verses,) the five states 
(60-62 verses), the mode of enlightening the soul (63-67), 
the nature of Divine tight and its use (69-89), the holy 
name of God (90-92) and the nature of realization and of 
the released soul (93-98). Umapati Sivam says that the truth 
about the soul that could be known from its own experience 
is its embodiment. It remains in the body that constitutes, 
as it were, an inseparable part of it (uduluj manni SP 42). 
Staying in the body, it gets hold of object whichis known 
through the senses and has the experience of knowing it 
through the internal organs, and immerses or sinks into 
experiences. According to Cidambaranada Munivar, some men 
give another version of this fact. The soul first knows the 
object through the instruments beginning with *ala and then 
through the internal organs and senses; it sinks into experi- 
ences. The fact of ‘sinking into experience’ is common to 
both the fettered and the free condition of the soul. It 
does not know that it knows with the help of these 
instruments, but assumes that it knows directly without any 
mediation of the tattvas, From this state of knowledge: it 
stands separated, undergoes states of consciousness from 
wakeful awareness to dream, from dream to sleep, and 
from sleep to states below even the biological leVe]. Then 
owing to the insiduousness of mala, jit goes to a state 
which constitutes the nether limit to consciousness, Umapat; 
terms the state of at- one -ness with mala, the transcen- 
dental (atitam) state of the soul and says that the goal of 
spiritual freedom is to be attained through spiritual life- 
The spiritual life must be thought of as at-one-ment with 
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the Divine light, standing at the end of the scale, consti- 
tuting the transcending destiny of the individual. 


The presumption that is made in the account of the 
soul is that neither the body nor the senses that belong 
to the body, nor the internal organs that help the sou! to 
know the object, nor even the bio - motor principle of life 
(pran¢) that impels and actuates the soul, can be the soul. 
They are all species of bondage, being evolutes and exten- 
sion of maya. There is an intelligent soul that knows 
through them with their assistance. Explaining the point 
underlying the resumption, Umapati says that body as 
such is senseless matter (uré Unar vilamai yanum SP 52) 
and begins to function only with the association of the soul, 
Each sense perceives a different phenomenon and perceives 
not what the other senses know. (@roru pulangajaga maruyj 
ninaridalanum SP 52). The mental faculty acting upon the 
result of sensation functions co - operatively i.¢., each one 
is restricted to its function and supplements that of the 
other. Even though the bio-motor force i.e., pran2 under- 
lies the physical and psychical functions, it is non-intelli- 
gent. The soul is different from these instruments and is 
subject to the necessity of embodiment because of its 
association with the mala. 


Umapati Sivam then takes up the question whether the 
soul is intelligent by itself. The question may take the 
form; is the intelligent soul a conscious principle different 
from the non-conscious matter? If it is, then it does not 
require accessories like senses to reveal the objects to the 
soul. (arivenil vayil venda SP 54).1f it is said, on the other 
hand, that it is non-conscious by itself, what is the use 
of accessories and instruments to such a soul, they being 
in no better position ? (@nrenil avaitam ennai SP 54). Can 
these material accessories supply intelligence to a non- 
intelligent soul, even by the will of God? It is not concei- 
vable, for they are themselves non-intelligent and their 
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function as avenues are made possible because of the 
intelligent scul. It is again inconceivable that God vouchsafes 
intelligence to the soul. for that would imply that the soul 
is non-intelligent and is on par with the non-intelligent 
matter. Why should God vouchsafe knowledge to one kind 
of non-intelligent matter and not to the other? 


The soul is an intelligent entity and its intelligence is 
obscured by Impurity. This Impurity is removed by God's 
Grace Thus though the soul is obscured by Impurity, it 
belongs to the class of intelligent beings. Thongh the sou} 
is a knowing agent, whatever it knows in the light of its 
knowledge is ¢s@t in character Sat is defined precisely as 
that which is not known by mere knowledge neither by 
sense Conditioned discursive knowledge (pas@ jfi@na) nor by 
the finite knowledge of the soul (pasu jfiana). It is only 
by means of transcendent knowledge that God can be 
known.” The infinite can be known only by knowledge 
that is revealed to the finite soul. The knowledge that is 
native to the finite soul by definition, cannot know the 
infinite and is incapable of it. It is comparable to the light 
that belongs to retina which, with the help of external 
light illumining objects, is able to perceive, Umapati Sivam 
then gives the difference between the knowledge of the 
soul and that of the Infinite. The knowledge of the soul 
is categorised and limited by considerations of space and 
time, and also by the circumstance that it identifies itself 
with each of the sudject that it knows so that knowledge 
becomes a determining factor in influencing the character 
of the knower-knowing each thing by being that (varai 
mundi aduvaduvakak kanum arivu kan SP 55). From this 
it is clearly shown that what the soul can know with its 
finite-intelligence is the changing and the perishable, and 
not the unchanging Reality. 


Then Umapati Sivam proceeds to the task of determining 
which knowledge knows 4S4f as asat, Surely it is not 
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soul’s knowledge (pasu siiata) independently as held by 
Isvara avik&ra vadin without the aid of accessories derived 
from asat, (uyw aylyadu SP56). God, the infinite knows 
infinitely and cannot have finite discursive knowledge It 
cannot also be the sensory knowledge, (pasa jfiana) as 
proposed by Sivasama vadin for the obvious reason that 
it Is a species of non-intelligence Again if cannot also 
be said that a combination of pasu jfiana and pga, jiiana 
may know @sat as advocated by Sivasankrantha vadin (avi 
cevyitya karuv kidir perivura SP 56). What cernot knowin 
tts own independent light ard what by definition cannot 
act except as actuated by the soul, cannot combine, neither 
having the nesded initiative to do it. Some Sativa phioso- 
phers hold that Grace of the Lerd andthe soul know asat, 
Umapati Sivam replies that when the soul joins with Grace, 
then it is the case of freedom from mala and in_ that 
case, @sat 1e, universe may not be seen. Lestly Umerat 
replying to the view of [svara Aikya vadin says that even 
a combination of finite knowledge and infinite transcendert 
knowledge cannot know 4sat, because such combination is 
not conceivable. As the finite knowledge of the soul 1s 
tainted by mala, it cannot combine with Grace (armlr cra), 
lf is on'y when soul's knowledge is purified of the defects 
of finttude which arises due to association with pase that 
it can unite with the untained light of God. 


The last alternative in this connection is that the finite 
knowledge, in combination both with the sense-conditioned 
knowledge (pasa jiiana) and transcendent knowledge (pat, 
jfidna) knows asat. Umapati Sivam says that it is as in- 
conceivable as, space, which is tha locus of both light 
and darkness, being in combination with both at the same 
time. Light and darkness reside in space, which is in 
combination with either of the two only at a given time, 
in Tiruvarutpayan Umapati Sivam says that there are objects. 
In the world which become dark in darkness and visible 
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in light. * Likewise even though finite knowledge (pagu 
jiiana) is the locus of both the transcendent and sense 
knowledge, it is only with either of the two at a given 
time that the finite knowledge is united. 


Umapati Sivam considers this analogy of light and 
darkness in space to be very significant and he repeatedly 
uses this analogy in many of his works. In the work 
called “Vina Venda (interogating) Umapati Sivam says that 
light and darkness being opposite cannot unite in the same 
place.”” Do they not fall apart by their very nature? How 
do we conceive their togetherness? The reply is to be found 
in the fact that their togetherness is meaningful from the 
perspective of the eye, which experience both darkness and 


light. 


{n “hodikkavi’ Umapati Sivam states: light and 
darkness have the same locus and when one gains 
supremacy, the other ‘hides’, nevertheless it is also a 
fact that of the two, darkness has no parity with the light.’ 
It cannot persist or even be in the presence of light- The 
predicament of the scul is of this nature. God’s revelatory 
knowledge shines in the soul as a Light within the ligh; 
and yet the soul is bathed in the darkness of the triple 
malas. Umapati says in Tiruvarutpayan that like the owt 
which connot see even in bright sunlight) the soul cannot 
perceive God due to ifs association with mala.“ The predi- 
cament itself implies the solution that it should riumpht 
over darkness by corsciously uniting with light. The light 
is already accessible in the soul and the soul is not aware 
of the light before the dawn of Grace. 


Then the question arises what then is the answer if none 
of the species of knowledge in themselves or in permuta- 
tion and combination can know a@s@t, Madurai Sivaprakasar 
says that the soul knows asa! after being informed by the 
Lord and refers to the verse beginning with (‘tannarivadanal 
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SP 72’) which emphasises that the soul knows with the 
help of tne Lord. The euthor of Cintanai urai feels that 
the answer is given in verse 69, which speaks about the 
nature of intelligence (pannirangavarum SP 69). The crystal 
reflects the colours with which it comes into ccntact. The 
crystal has its own light which makes it possible to reilect 
the colours. The colours, as it were, dominate over crystals 
light and make it only reflect thamselves There is a hidden 
condition that is responsible for the relection of colours in 
the crystal i-e-, sunlight which is different from both the 
crystal and the colours. What the sunlight does is to make 
free the crystal from the encircling darkness so that it is 
possible for the crystal to reflect. Sunlight, as it were, 
confers the reflectiog capacity to the crystal. It confers on 
the colours the nature of being reflected by delivering them 
from the shackles of darkess. Umapati also says that as 
the crystal reflects itself and several colours in the light 
of the sun, so the world is related to the light of the 
Lord.” The sun’s rays effect this deliverance by its mere 
presence, without being involved in or bound by what it 
reveals. In the same wey knowledge about God is the 
common factor which makes it possible for the soul to 
know and for the objects to be disclosed through the 
accessories: Divine light is not affected by either or them’ 
Bv its sheer will (sankalpa) it becoms possible for them 
to function in that way. We call it gracious will because it 
enables the soul to reach its appointed destiny just as the 
sunlight enables the crystal to function. The soul knows 
with the help of instruments which are evolutes of maya. 
God is responsible for the working of the evolutes of maya 
for sake of the soul. Thus we know the help of God for 
the soul in the state of bondage: If it is the case in the 
state of bondage, it is more true in the state of release. 
To the question about finite knowledge we find an explana- 
tion here. The Divine Sakti makes finite knowledge possible 
without surrendring its own fulness i.e., without itself 
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parttaking of the nature of finitude. When the soul knows 
through perception, inference and verbal testimony, its 
intelligence is the pramdya. Even though tne soul is a 
knowing being, its nature is such that it needs the help 
of an omniscient b-ing. Thus amma cigakti as illumined by 
Siva citgakti is pramaya, Meykander says that the soul 
knows as informed by God. ‘‘Udartha uyarthalin (2-ot ss 
Qemiga sr SB it Sutra). 


Umapati Sivam elaborates the nature of soul as distingui- 
shed from non-intelligent pasa and also from self luminous 
God. The soul is associated with the instruments of mayd by 
Pati and this is not known to the soul. We may compare the 
soul in this respect to the eye. The eye that is envelop.d i 
darkness is itself not darkness. Likewise when it perceives wi.h 
the help of light, it is not itself light. The eye as such is necess- 
arily of a nature different from that of darkness and light- Like 
wise the knowing soul is of a nature dilferent from that of sat, 
ie., God and also different from pase jie., asat. By association 
with sat it gains krowledge- With the help of the latter, it 
overcomes ignorance-generating association of pasa. (asattaic 
cattudaninru nikkum SP 57). Because of the variable relation- 
ship with s@t and asat, the soul is called sadasat, Umapati 
arrives at this truth by an argument through elimination and he 
follows his predecessors in this respect. The @sui does not know 
sat as ‘this is Sat’, The sat even though of the naiure of pure- 
intelligence need not know 4a! as ‘this is 45@:’ to be freed 
from it, because the satis always free from @sat. ** Therefore 
there is an order of reality different from Sat and @saf which 
knows them as ‘this is sat’ and ‘this is ¢Sat’ and this is the soul 
which is called sadasat, 


in this connection, we must remember the criticism levelled 
against Siddhanta by Schomeurs and Violet Paranjoti that the 
soul has no essential character of its own and is only the creat- 
ure of circumstances all the time and evenin release, Siva is 
content with the change of form on the Part of the soul! *‘Is 
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the state of the sou! in release in any way different fram that 
of a whited sepulchre, which indeed appears beautiful outward 
bu’ is within fu!l of dead men’s bones and of all uncleanness?** 
Schomerus alleges another defect viz. that the soul's inmost 
nature in all the state is sedasat, V. A. Devesenapathi answered 
these criticisms by freely quoting from the standard com- 
mentary on the Sivajfiana Bodham.** As capable of being 
in a relation of non - difference (advaita) with the objects 
with which it is associated, the soul is classified in six 
ways as bhiitatma, antargtma, tativgtma, jivatma, mantaraima 
and paramatme, But of these six, the first five are indicative 
of the artificial states of the soul, characterised by delimitting 
adjuncts. It is only the sixth that reveals the essential 
nature of the soul on account of the soul belonging to the 
same clase as Siva. Atman means pervasive, eternal intelli- 
gence. The vadas and the Agamas declare the soul to be 
pervasive. The finite soul is not an attribute of a subs- 
tance, but is itself a substance like the Lord. It is of the 
form of intelligence i-e-, its intelligence is not achieved or 
brought into existence at some particular time- The Vedas 
and the Agamas were brought into existence because soul 
is an intelligent being and can make use of these. 


The soul is really intelligent, it is oniy figurative that 
it is called inert (as associated with purusa tativa which 
takes on the colour of its e#vironment), While the internal 
organs are intelligent as compared with whatis lower than 
themselves, and inert as compared with what is highey 
than themselves the finite soul is veryware (wiresr@b) or 
in all contexts intelligent. Though itis essentially intelligent, 
there is difference between itself and the Lord. The soul 
has to merge in the objects to understand them (alundi 
aridal) (21¢p68 Sige) whereas the Lord knows all things 
as they are without such merging. 


The soul which is Sat, is obscured by dGmava_ with 
which it has no affinity. Because the capacity of the sou! 
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is rendared i: ef‘ective, it exists like @sat, When at the time 
of release, obscuration is removed, its capacity being made 
manifest, the soul has a right to the enjoyment of Siva's 
bliss without the possibility of being obscured again and 
never changing in its nature afterwards. Hence it comes to 
be called as sadasat. When the soul has a manifester, it 
has knowledge and as an intelligent being, itis sat: when 
it does not have a maprifester, it does not have knowledge 
and is therefore @sat. This is not anekantavada, because we 
are: not predicating opposite qualities simultaneously. soul’s 
condition in the state of bondage indicates its general 
nature, and its condition in the state of release shows its 


special or essential nature. 


In verse 57, Umapati uses the term ‘or sattu’ (te sg) 
for the individual soul.’ Generally commentators take the 
word ‘Gr’ as an article meaning one, but Cidambaranada 
Munivar takes the phrase to mean ‘an intelligent substance’ 
and says that it distinguishes itself from a4 and Siva, 
Umapati explaining the same idea in a different context (SP 72) 
says that for the individual soul, there is no knowledge 
whatever by its own native intelligence. lhatis to say tha 
by its own light, it cannot know anything unaided by any 
manifester. The implication here suggested is that whatever 
the soul knows, it knows only with the help of the outside 
help and that it is not an independent knower. Umapati 
Says that the soul is constitutionally limited and even when 
it is aided by infinite knowledge, it knows only finitely i-e.. 
discursively. That is to say, it knows a thing to the exclusion 
of all other things and comprehends things in its experience 
ore by one, (tannarivakaellam tani tani payanarundum SP 72) 
just as even when the all pervasive day. light is available 
for the eye, it can see ‘each’ only in succession. The visual 
sense despite the urlimited character of illumination is 
limited in its vision severely to its ‘span’ 


lf it is said that the eye has no sight without the 
aid of external light, then the Sivadvaitin feels that the 
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eye has no native light of its own It is outer light that 
gives or reflects the light to the eye. In the same way 
the Divine sakti gives knowledge to the soul and_ reveals 
objects. This is the position of Sivadvaita * Arguing agains, 
this, Umapati Sivam says that if the outerlight supplies the 
light to the eyes it amounts to saying that the eye waS 
devoid of light intially. This position is not tenable for the 
following two reasons. At first even if the external light is 
supplied, it is only the eye that ‘sees’ it and not the 
other senses. Secondly even if ihe outer fight is supplied, 
if the eye is blind, it does not see despite the aid of 
outer light. Thus by the method of elimination it is seen 
that there is intrinsic light in the eye which helps in 
seeing. 


At this stage Umapati Sivam appeals to one's own 
experienc’: Objects which are in light are perceivable to 
the eye which remains outside the illumined object. The 
fact that the eye is able to perceive objects while itself 
encircled in darkness lends plausible support to the 
presumption that the eye is itself a species of light) we 
may not ask the question why the eye which is itself a 
light, dees not dispense wich outer light for its functioning. 
For example, why does it not peer through darkness and 
perceive objects even when the latter is not illumined by 
light ? The eye even though a species of light is precisely 
of such nature as to depend on illumination of external 
light. without mingling with the elemental light, the 
sensory light does not perceive and this is what defines 
its nature. Umapati Sivam distinguishes two functions of 
light. It pervades objects by illumining them ie, by 
dispelling the darkness enveloping them. While this is a 
necessary function for perceiving ob‘ects, it is however not 
sufficient. The outer fight must mingle with the light of 
the eye and ,show, to it the objects that has been unveiled 
from darkness. *® This is the second and _ necessary 
function. The Divine Sakti aids the soul’s knowledge in 
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both these ways what is more specifically suggested by 
this analogy is that the sou! has knowledge in its own 
right. Its knowledge is of such nature that it is dependent 
on the Divine source of revealation- 


Umapati Sivam concludes his account of the nature of 
soul by pointing out the defects of many theories.*° Umapati 
refutes the theory thet the soul is atomic in dimension 
and is located at some point rather than other in the body 
(the standpoint of smrtis), He also refutes the the theory 
that it is pervasive of the entire body which it fills 
and is therefore medium dimension neither atomic nor 
infinite but of variable sizes varying with the bodies in 
which it dwells. (the concept of the Jéimas). He also 
refutes the view of the Atkya vadin who says that the 
soul is all pervasive and as such capable of knowing 
everything. All the theories are rejected on the ground that 
the soul is a knower, but is subject to the five @vasthas 
1.@, it knows only as subject to the five avasthas, This 
is the one single argument Umapati Sivam has in mind 
when he suggests the true nature of the soul on the 
model of the reflecting crystal (uymai oj! tarum upalam polum 
SP 59). He also criticises other theoies of soul that it is immu= 
table consciousness itself as advocated by the Sivasamavadin 
and nota conscious subject of atomic or infinits dimension. He 
also dismisses the theory of VaiseSika which holds that the soul 
'S non-intelligent something and intelligence is produced in the 
soul by intervention of something external to the soul, All these 
theories are incompatible with the experiential fact that tne 
soul knows, but as subject to avasihgs. The true nature of the 
soul is that it is like a pure reflecting crystal which has its own 
luminosity which enables it to reflect colours by means of the 
Presence of light. This fact is exemplified in one’s experience 
which ranges between two extremes of wakeful alertness inv 
association with senses etc.» and sleepy unconsciousness with 
out the senses: Umapati says in Tiruvarutpayan that it is a 
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misnomer to call the soul as consciousness or knowledge 
what merely reflects and will not perceive without the aid 
of the senses. *' The soul's pervasiveness and knowledge 
must be understood in the light of its determining charac- 
teristic suggested by the analogy of crystal. It is allpervasive 
but not like the all pervasive presence of God which is 
everywhere and nowhere in particular The soul's presence 


or pervasion is proportionate to its identification with the 
instruments. 


After explaining the nature of the soul, Umapati 
proceeds to explain the nature and furction of Raryavasthas. 
Avastha is a state of the soul. Catisal states (karana avas. 
this) are kevila, sakala and guddh:. \n relation to the 
causal states, effect-states like waking, dream, sleep, etc. 
ate explained) Though Umapati has to speak of spiritual 
life (guddhavastha) only in the «ama part, he justifies his 
reference to empirical experience by looking upon knowing 
act as spiritual in character. There will be incentive to strive 
for the removal of fase only after Knowing the nature of 
piga, In relation to the bondage of pas, every cognitive 
act may be looked upon as spiritual, as effecting howevey 
partially the renoval of pasz. Umapati Sivam says that 
empirical experience is a step in the direction of purification.” 
The help of showing on the part of God is necessary for the 
act of knowing of the soul. Our knowledge is possible 
with the revelatory function.“ 


Umapati Sivam explains the concept of knowing or know- 
ledge through various states called avasihas, before proceeding 
to explain the mode of enlightening the soul. Even though 
the soul is spirit, its nature as a knowing subject is 
determined by its immediate identification with the instru- 
ments of maya.‘ Inthe kevalavasthad the soui is severed 
from the instruments and it stands finitized by ava. It is 
reactuated through the material accessories in the sakala- 
vastha, The soul stands identified with different centres or 
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locations in the body moving from one centre to another 
and is subject to various experiences. The soul experiences 
various states of consciousness (avasthas) and these avasthas 
help the soul to get knowledge. 


In Sivajfiana Siddhiyar the account of @vasihas is given 
in the descending order ie. from the eye-brow to the 
miiladhana. jn Sivaifiana Bodham the account is given in the 
ascending order i.e., from miladhara to eye brow. Umapati 
Sivam follows Sivajfiana Bodham by stating the @vasthas 
from the nether side, beginning with m@ladhara, In miladh&ra 
the sou! is bound in a state where it is devoid of cogni- 
tion, conation and affection and is barely itself. ((Aevalum 
tannunmat, Siva jiiana siddhiyar 4-37). \t is the state where the 
soul does not have any senseation. Umapati says that being in 
a state of ignorance, there is no instrument except p¥rusa 
tattva, We can say that this state is below even the 
biological level and in this state the soul would look like 
a non-living material object. There is however bliss in this 
State, but this bliss is not pure. It is the bliss of purusa 
in association with the evolutes of prakrti. (mayajtan vaver- 
vil, Sivajfiana Siddhiyar 2-63). In the next higher state of 
experience, vital air functions, and this is intelligiblein the 
State of turiya and the soul is located in the navel. This 
marks the advent of experience in the most rudimentary 
biological sense. In the next higher state, viz. the state of 
sleep, another factor is present i-e., the enquiring faculty of 
mind called ¢itéa and this is located in the heart. Experience 
now acquires the state of sleepy awareness and this is 
possible because of the presence of incipient mind.’ In the 
next higher state viz. dream the five objects ef sense and 
of action, the three internal organs ie, mind (manas) 
Judgement (buddhi) and will (ahankara) along with nine 
Kinds of air (besides Prana) act. The five gateways * of 
knowledge and action will operate in the state of waking 
consciousness. These act throngh the medium of outer 
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elements.** The point to be noted here is that the outer 
elements do not come into operation actually. If they do, 
there will be no difference between wakefulness as a mo- 
ment of kevala (apratibha jagrat) now considered by Umapat! 
and wakefulness as a moment of sekala (sapratibha jagrat) 
about to be considered. The centre of experience is said to 
be mid-brow in the forehead. 


These facts may be explained with the help of the 
following teble. 





S.No- State No. of instruments. location. Nature 


etna te tn ethno AER TTA LANA | 


ts Ja@grat 35. i-e., 


JiZnendriyas (Five 

organe of sense)kanmen- 
driyas (Five organs of 
action) (Sabda, sparga, 


rupa, rasa, skhanda) mid fullcon- 
vacana, gamana, dana, brow scious 
visaraga, ananda, puruSa, ness. 


prana, citta, manas, 
buddhi, ahank&ara, nine 
kinds of air- 


2. Svapna 25 i.e., 
Sabda, sparsa, rapa, rasa 
skhanda, vacana, gamana 
dana, visarga, Ananda, throat dream 
purusa, prdva, citta, 
manag, buddhi, ahankara, 
nine kinds of air. 





3. SuSupti 3 i-e-, 
puruSa, pra2a and citta heart sleep 
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$.No- State No. of instruments- location Nature 








4. Turlya Zie, navel the soul 
puruSa and pravza barely 
exists. 


5. turiy”” miéiad- The soul 
atita puruSa- héra is like a 
non-living 
material 
object. 














llakkanam Cidamaranada Munivar explains these states 
by giving examples. The five states are comparable to the 
five states of an iron ball when it is heated. The ball o 
iron is red hot when it is in contact with fire, This state 
may be compared to jagrat where the soul has ful 
consciousness. In the second state the ball of iron is red 
(i.e., glowing) even after it is removed from fire. In the 
same way in the state of dream, there is consciousness in 
the soul even after the five organs of sense and the five 
organs of action have stopped functioning. It is like a man 
feeling a whirling sensation even after he has stopped 
whirling on his toes; a man seeing an elephant with his 
eye, after he has come away in fear, from a place where 
he saw an elephant. These two also serve as examples 
for the dream state- The difference between the waking and 
dream is that, the soul is in actual contact with the objects 
'n the waking state, while i is notso in the case of dream 
The impressions of the object remain in the dream _ state. 
In the third state, the temperature of the iron ball is decreasing 
and there is a tings of heat in it. The second example for 
the third state (swsvpti) is the difficulty of the eye to see 
odjests just after a flash of lightening. In the fourth state 
there is no action except that of praza and this may be 
compared to the inability of the eye to see objects after a 
flash of lightning and the state of the iron ball which hag 
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all but lost its light and heat and which has only a tinge 
of heat In th» fifth state called ‘uriyatita the soul is like 
a non-living material object and this may be compared to 
the iron ball which has fost all its heat and it is like the 
eye of the blind man enveloped by complete darkness. These 
five states are called kevala in sakala or kijal avastha. 


Umapati Sivam proceeds to explain the five states that 
occur in the jagraé state itself. Wnen the sou! experiences 
the five avasthas by going from eye-brow to muiladhara 
then five states occur in jagrat itself and the five states 
are called karya sakala or sakalajn sakala or madhyalu- 
vastha, 


After explaining how the soul knows through the 
avasthas, Umapati proceeds to explain how God's intelligence 
enlightens the soul which is the central topic of spirituay 
realization. He explains how determinate knowledge arises 
for the soul through the operation of eighteen factors, 
These eighteen are: one of the five-fold senses (e.g- eye in 
seeing) one is the five-fold gross elements which helps in 
our knowledge (e.g. light which helps the eye in seeing), 
four internal senses which mediate between objects and the 
soul, the interior internal senses beginning with kala (Aala 
and wyatt also included): which form an inseparable vesture 
of the soul and five Siva tatévas in their varied combinations 
which stimulate experience. Umapati says that when the 
soul experiences an object, it does so with the help of 
this aggregate of eighteen factors. without these factors 
functioning and without the enlightenment bestowed by 
God, the sou! will not know anything-** Umapati sivam 
says significantly that this functioning of the aggregate of 
eighteen factors is again inconceivable without the light of 
the intelligent, soul whom they help. Since these factors 
are non-intelligent they do not initiate the knowing process 
but they require the intelligent presence of the individual 
soul-“* This aggregate thus serves as the helping factor 
when the soul knows the object-*° 
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The soul which has no knowledge for itself cannot 
grasp or appropriate the ¢aitvas. Therefore the ¢ativas which 
are non-intelligent, have much less knowledge for them- 
selves and cannot attach themselves to the soul- It is 
therefore seen by elimination that it is only through they 
intelligence of God who has knowledge for Himself, that the 
soul is enabled to experience all things. 


God's help in helping the soul to know all things 
is not only at the time of creation when God creates 
from maya the body senses etc. and endows the 
soul with them, but also in every act of knowledge 
Umapati Sivam refers to the revelatory function that is 
necessary for knowledge. This is not merely ture with 
respect to supra-emperical experience where the means of 
Divine assistance is consciously acknowledged, but also with 
respect to empirical experience where the knowing soul 
comes to have association with an aggregate of tattvds, This, 
Divine assistance as the hidden factor of enlightement with 
the aggregate of tattvas, is a necessary presupposition. The 
point that Umapati Sivam makes in distinguiahing God from 
man as having “knowledge for one self” and not having 
it, is to make clear that (i) the non-intelligent éatévas have 
no function without the presence of the soul and that (ii) 
the soul has no function by itself because it has no 
“knowledge for itself” even though it comes into association 
with the instruments and becomes one tattva among other 
tativas .\t is on account of this fact the soul is accounted 
as a purusa tattva. Though the soul is spirit, it has the 
complexion and form of tativa, because it is notf ree- Thus 
we find that God's help is necessary even for empirical 
experience.” 


When the soul knows a thing, the initiative for know- 
ledge does not lie with it. If it is stated that just as the 
soul employs the senses (through the mind) for knowing 
a thing, it uses God’s knowledge for the purpose then 
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such an idea will imply that the sou! is the master and 
Divine wisdom is only an in-trunent in itsihand- The 
author of Cintanai urai says that eight fectors are necessary 
for soul‘s knowledge apart from Siva sakti”’ They are 
aima taitva, tativikas (ie-, instuments made from {aéfvas) 
three instruments 4.2/4, vidya and raga which manifest soul’s 
intelligence, action and affection, the ala tattvz, the 
gross body (sthula sarira), the instruments of valid know- 
ledge and the four kinds of speech (vak). The Sivadvaitin 
says that God is the master and He knows and experiences 
the objects for the sake of the soul. This statement makes 
as little sense as saying that on behalf of one who is 
hungry another can eat the food. Umapati meets the question 
with a resourceful analogy. when the sun rises and removes 
the darkness that encircles the object, the people grasp the 
obiects which thev were longing to see in the night. In 
the same way when God removes darknsss that hides the 
soul with the help of instruments like kala. then the soul 
grasps and appropriates the object for itself without any 
thought of Grace that works inside causing the combination 
of the tattvas with the soul. Just as the people do not 
remember the help given by the sun to remove the 
darkness, the soul also does not remember the importance 
of God’s grace in giving the instruments like kala to the soul. 


In using this analogy, Umapati seeks to answer many 
questions that arise in understanding God as the inner en- 
lightening facter of experience. If God also knows and experi- 
ences to make it possible for the soul to know and 
experience, in what way is the soul different from God? 
will He not be subject to the imperfections that pertain to 
the soul? If it is said that there is no knowledge and 
experience for the soul without God, then it amounts to 
the fact that the soul by its own nature is devoid of 
knowledge. It by the grace of God the soul is made to 
eat the fruits of its karma, does it not mean that God is 
cruel in subjecting the soul to the experienee of karma? 
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Lastly the question arises, if God knows in order that the 
soul may know, is He also not affected by the joy and 
sorrow acciuing from such experience? When the senses 
perceive objects because of the indewelling light of the 
soul, it is the soul and not the senses that own the 
pleasurable and painful experiences. On this analogy God 
must be afflicted by these experiences and not the soul, 
The author of Cintanai urai explains the solutions to these 
questions. * When the sun rises, it does so surely not at 
the request of people su'fering in darkness and demanding 
sunrise. The sun illumines the objects at its own will under 
no pressure. Secondly, it reveals the object by dispelling 
invisibility due to darkness and at the same time permeates 
the eyes that see so that the eyes may see. Theretore it 
does not become a substitute for the function of seeing. 
Because it is true that the eyes cannot see without sunlight, 
it does not follow that the eyes have no light of their own. 
On the contrary it implies that the function of seeing is 
characteristic of the eye, which the sunlight aids. Again 
while the sun provides the general condition of illumination, 
the responcibi ty for what the peopie see and experience, 
tests with the people themselves. When the sun rises at 
dawn, the people wake up from the night of invisibility 
and see whatever they want to see- In the same way 
though God provides the general condition of illumination, 
the actions of people depend on their will. Lastly, the sun 
illumines impartially and impersonally unaffected by specific 
disires of the pzople and yet contributs to the fulfilment 
of their desires. The sun makes experience possible in free 
compliance with but unaffected by the desires of the people 


The pleasure and pain experience belong to the sou 
and rot to “hz Lord who is unaffected by them. The soul 
exp-riences the objects and is affected by them. Another 
point is also clear from this that the soul becomes more 
Godlike, the more it refrains from experience of objects. 
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It becomes aware of the fact of Divine help which both 
knows and shows accordingly When the sou! thus surrenders 
itself and is united with God, then God graciously takes on 
Himself the activities of the soul**- 


Though there is agreement between God and soul in experi- 
ence, we must not however ignore ontological difference bet 
ween the two.°> Umapati Sivam cites the analogy of the senses 
in relation to the soul to bring out the inherent absence of equ- 
ality between God and man. The absence of equality accounts 
for and indeed constitutes their complimentary relation. The 
senses perceive things with the help ofjthe soul. The soul 
informs them by actively operating on them: The psychic faculties 
however do not know this fact that they perceive because of 
their identification with the soul. In the sam3 manner the i ndivi- 
dual soul knows and experiences things only because of God, 
but does not however realise its dependence on Him. 


God, however being a self-luminous spirit is all-knowing 
and also the enlightener of soul's knowledge. The knowledge 
of God is indendent and autohomons. It perceives and apper- 
ceives and initiates knowledge for the individual soul.°* It thus 
serves asa principle which works along with the soul. The 
individual is dependent on God.*” Umapati Sivam uses the 
expession ‘the undefiled’ for God and this accounts for the 
distinction that is impliedin its role as the enlightener of 
knowledge. 


CONCEPTION OF A ADVAITA IN 
SAIVA SIDDHANTA 


The concept of Advaita plays an important part in the 
schools of Vedanta. Umapati Sivam begins his Sivaprakasam by 
saying, ‘We begin to expound saiva Siddhanta, the essence of 
Vedanta “’ and concludes thus, “We have given the essence 
of the teaching of the Vedas”.” It is generally agreed that the 
highest teaching of the Vedas i.e. the Vedanta, is embodied in 
the four great expressions or mahavakyas taken from the four 
Vedas. They are:- 


1. Prajfianam Brahma ‘Intelligence is Brahman’ of the Aitareya 
unpanisad of the Rq Veda: 


2. ‘Aham Brahmasmi’ ‘tam Brahman’ of Brhadaragzyaka upani- 
Sad of the Yajur Veda. 


3. ‘Tat tvam asi’ ‘That thou art’ of the Chandogya upanisad 
of the Sama Veda- 

4. ‘Ayam Atma Brahma’ ‘This self is Brahman’ of the Atharva 
Veda. 


These m2havakyas indicate both the end and the moans 
through which one can attain the end. Considering the last 
three expressions we may say that each indicates two oprinci- 
ples and predicates a relatton between thetwo- The mahavakaya 
*Aham Brahmasimi’ gives us two principles Brahman and Aham 
and these are related by the the expression ‘asm’. This relation 
is taken to be one of identity by Sri Sankara and other teachers 
interpret it in different ways. The Ch@ndoaya upani$ad says: 
Sadeva Somyedam agra asid — Ekomevadutiyam. ‘My dear 
boy: sa? which is one only existed in the beginning in advaita 
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relation.” This i. based on the following text that occurs in the 


Y.jur Veda which is also rapeated in tha Svetasva ara ‘Ekohi 
Rudro na@ dvitiya tastuh.” Svetasvatare (£1. 2.. Truly Rudra is 
one, there is no place fora second. The different schools of 
metaphysics gave different meanings to the word ‘‘ 4dvaita’: 
The word’s original formis ‘Nadvirtyam' with the negative 
prefix N@ added onto @vitfyam as found used by the Yajur 
Veda. Then it has dropped its ‘Na’ and come simply to be used 
as ‘Advitijam’ asin the Chandogya upanisad. Now it has 
come to stay as 4dviliyam and advaitam.' 


In the mahavak;as espesially in the text 'Ekamevadvitiyam' 
if both ekam and adviii yam mean one, then there is redundancy: 
‘Dui’ means two and ‘dvita’ means two-fold state. Duaitam 
means affirming firmly the-fold state. Sri Sankara attributes 
the sense of absence to the prefix ‘Na’ and takes the word 
‘advaita’ to mean not-two (really meaning one) for the 
absence of two is unity, not in other numbers like two,three 
etc. Sri Ramanuja also interprets @dvaita to mean not-two. 
Though both teachers attribute the sense of absence, still 
they differ in interpreting the tatparya (the intention behind 
the word). Sri Sankara reinforces his interpretation by 
qualifying his meaning of @2vuita with the word Revala and 
says that Parabrahman is one only. It cannot bear any impli- 
cation of duality either in itself or in the presence of any 
other entity of the same category or of the different categoty 
i.e,, there cannot be svthata or sajatiye or vijatiya bheda, OF 
the three entities’ anatma, individual soul and Brakman, there 
cannot be any @matma apart from Brahman, for that would 
entail Vijatiya bhede. There cannot also be individual souls 
separately, for that would imoly sajdtiya bheda, Brahman 
cannot also be conceived asa whole made up of parts, for 
that would bring svahata bhkeda Brahman is mere being 
mere intelligences (cinmatra): nothing can be predicated of it. 


Thus it is clear that after taking the word @dvaita to 
mean not two (i, ¢,, meaning one) it does not fit in with 
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the scheme of Sankara unless the word is further qualified 
by the adjunct kevala, 


Sri Ramanuja construes the text to mean the unity of 
Godhead. Hence the text does not preclude the admission 
of the reality of andtma and individual souls. These are 
elated to the supreme Being who has infinite auspicious 
rattributes- The individual soul which is sthéla cit, the 
senses and the object of senses which are sthila acit 
and sikgma cit, which is known by the Vedas and the 
saksma acit from which the Divine bodies of God are 
formed, are the four attributes of Brahman. The three 
entities are different, although they stand in a peculiarly 
close relation to one another. what is meant by descrtbing 
the doctrine as advaita, ‘monism’ is not that the complex 
of these three elements is a synthesized unity of differences 
but only that Brahman as embodied in or inspiring the 
souls and matter is one- The latter viz souls and matter 
are not identical with it or with one another. we may 
interpret the term “Visistadvaite’ as signifying that there is 
nothing outside this embodied whole. 


Sri Madhva takes the sense of contrariety of opposite 
(Virodha) and for him also, the text refers to the one 
which is the opposite of two. Parabrahman is one, but 
since this one is the opposite of two, the word advaizam 
does not deny the existence of an entity that is the 
Opposite of Parabrahman, Hence the word ‘advaitam’, itself 
conveys the meaning of dvaitam (two) to him. From this 
it is clear that these three Preceptors assingn meaning to 
the word ‘advaita’, best suited to their theories and to fit 
in their respectivs schemes of thought, they modify the 
word ‘advaiatm, with the help of adjuncts like kevala, 
Visista ect. So their thories are called kevaladvaitam, ‘and 
dvaitam. Of these three, the theory of Ramanuja comes near 
to the theory of Saiva Siddhanta- Even then the correct 
meaning of advaita js not one or unity as taken by Ramanuja 
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For if it means one, it is really a repetition of the word 
‘ekam' that precedes Moreover if unity is the intention of 
the scripture’ the word ‘ekam' is apt because of its clarity, 
the term ‘advaita' which needs reflective thinking need not 
have been used. According to Saiva Siddhanta the idea of 
unity does not help in the interpretation of the great 
expressions, (mahavak yas).° 


We can explain the term @dvaifa in another manner also. 
When we give th: word @dvait2 the abhiva meaning, it 
would mean ‘There are not two’. Interpreted inits sadrsya 
meaning. the word advaita would mean ‘They are not two’ 
And these two make all the difference. If the sdadrgya 
meaning of advaila is accepted as the saliva Siddhantins 
do, then it wou!d mean non-difference or non-quality, mean- 
ing ‘They are not two’. There is also another ground which 
suppotts the Sava Siddhantin’s point. The negative prefix 
‘A’ is capable of three important kinds of meanings of 
abhava, sadrgya and virodha only when it is used in 
connection with the nouns. But when it is used in connec- 
tion with numerals, it would give only the sddrgy2 
meaning.’ The word ‘ekam’ with the prefix of ‘A’ becomes 
‘anekam’ and the word dvaitum with the prefix of ‘A’ 
would become advaitam, 


Umapati Sivam says that Saiva Siddhanta (especially 
this meaning of @dvaitc) is dark to the outer schools of 
faith and light to the inner schools-* When the views are 
systematically expressed and are based on the acceptance 
of certain values, these are called philosophical faiths. These 
also expound a way of life leading to realizing the values 
and these faiths are classified under inner and outer group. 
The outer group schools are those which are in the dark 
so far as understanding the spirit of fhe system of Saiva 
Siddhanta is concerned. It is not here suggested that some 
schools are in the dark and only Siddhanta is in the light.’ 
Strictly speaking no school of philosophy can be in the 
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dark. Saiva Siddhanta holds that there can be no school 
of Philosophy which cculd arise withcut the help of 
illumination. Consequently all knowledge is continuous when 
they are looked at from their source and the difference is 
between a better illumined mind*and a less illumined mind, 
and not strictly speaking as between darkness and_ light. 


But still it is mearirg’ul to speak of faiths at certain 
levels in the dark, at least about the contents apprehended 
at other levels of illuminations. The latter may have a broad 
view from which they can apprehend things in a clear 
and new light.’ Light and darkness are relative notions. 
They imoly a qualitative. not a mere quantiative difference. 
Knowledge is manifested to a person according to his 
progress in spirituality and thus we may have a heirarchical 
arrangement of knowledge." 


In this connection, we may consider one of the earller 
verse of SivaPrakasam in which Umapati Sivam distinguishes 
three kinds of men. The first kind of men i-e-, “tama are 
those who are endowed with an original mind. The second 
kind of men (madhyama) can compare the merit of the 
given work with those of previous works and then decide 
the merit Men of the third type (adhama) lacking intelligence, 
praise a work if others praise it and criticise it if others 
do so- we must note the difference between the firsr two 
types of men. Though both of them have the same amount 
of knowledge, the first category of men have the capacity 
to see the merit with their original mind while the second 
type of men can see the merit only after comparison with 
similar works In the same way though both the Saiva 
Siddhantin and the followers of other faiths may kncw 
the same amount of fact, the former has knowledge which 
is explained by an analogy in Tiruvarutpayan.'? He says 
thet though the sun illumines impartially, it is darkness to 
nocturnal birds. Thus the man with higher knowledge may 
See the whole thing in a new light and the man with 
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lower knowledge m3y sae things, but without the psrspec- 
tive of originality. This is what is meant by saying that the 
truths of Saiva Siddharta are dark to certain religions: These 
religions are considered outer for this reason. Conversely those 
religions whose perspectives are clear, as judged by Saiva 
Siddhanta, are termed inner for this very reason. Thus we find 
that Saiva Siddhanta has affinity with the inner groups. 


It is necessary to remember here that the terms ‘outer’ 
and ‘inner’ faiths do not signify doctrinal position but they 
signify the revelatory nature of religious faiths. We must 
know the nature of accomplished character of Saiva Siddhanta 
which is indicated by the term Siddhania.. |t follows from 
acceptance of the criterion of true and authentic revelation. 
The reliable testimoney par excellence is Siddhanta 
(Saivagamas) The other doctrines in relation to this, are 
only prima facie views (pirva paksa.)'* Saiva Siddhanta 
accepts the general revelation of the Vedas and the specific 
revelation of the Agamas and harmonizes the contents of 
the two on th» basis of the criterion of personal experience 
illumined by the descent of grace (Saktini pata). This factor 
is also responsible for making Siddhanta a faith that shapes 
itself through enquiry. 


Saiva Siddhanta adopts a pramaya for pramaynas, The 
system takes ama cit gakti (the soul's intelligence - energy) 
as Pramdna whereas in the Nyadya Vaigesika and other 
systems, perception, inference and testimony are mentioned 
as Pramagas even though they are only vyafijekas (ie. 
manifestors of knowledge-) The reason for this deviation is 
to be found in the fact that what is pramana should not 
become Prumeya, Otherwise the original pramaya becomes 
Prameya.'® Atmacitgzkti can never be prameya, whereas per- 
ception, @umara and authoritative sayings are all prameya, 
So what is pramaya for Saiva Siddhanta is the pramaya even 
of the Pramanas inthe other systems. If perception etc. are 
referred to as pramayas in Saiva Siddhanta works, it is only 
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by courtesy: (U pacaraprayoga) ie., they are called pramanas 
only by the secondary application of the term- The direct 
innate intuition of consciousness as illumined by the Infinite 
spirit is offered as a solution to the vexed problem of means of 
knowledge- It is held to be a necessary and sufficient condi- 
tion of all knowledge. Saiva Siddhanta is vindicated rather 
than contradicted by systems that are at variance with it. The 
tole of Saiva Siddhanta js all-inclusive. In claiming to be all- 
inclusive, it finds a place for the schools which oppose it. 


Umapati Sivam enunciates the distinctiveness of Saiva 
Siddhanta in terms of its character as inseparble non-dualism 
(privarum attuvidam). He shows the points of departure from 
the other systems of vedanta and also from other schools of 
Saivism. Here the question arises as to what is distinctive 
of the interpretation of the term advaita given by Saiva 
Siddhanta? 


Umapati Sivam uses two sets of analogies to bring 
out the significance of the concepts of identity, difference, 
and identity-in-difference- According to him the second set 
of analogy explains correctly these concepts. Hence he 
would prefer the second set to the first. 


According to the first set of analogies, we have gold 
and the ornaments made of gold as illustrative of identity’ 
light and darkness as illustrative of difference, word and 
meaning as illustrative of identity in difference.’* If God 
and man are identical in essence as gold and ornaments 
made of gold are, then it amounts to saying that there is 
really one entity. The difficulty would be that if there is 
only one entity, God's creative function would then be 
devoid of meaning. Then we would have to say that God’s 
creation is purposeless- Again if there is any purpose of 
God, then it would imply God‘s purpose for Himself and 
will again mean that God is in need of something to be 
done which He does through creation.’’ Thus if there is 
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only one entity, creation would be meaningless. In so far 
as the Saiva Siddhantin accepts creation as meaningful, the 
analogy of gold and ornaments made of gold, understood 
in the Advaitin’s sense will take away the significane of 
creation, According to Umapati Sivam, the iskaja form of 
the Lord and the sakaja forms of iccha, jfiana and kriyé of 
the Lord are both the forms of Lord Siva. They are identical 
in essence as gold and ornaments made of gold are. Hence 
the analogy of gold and ornaments made of gold will be 
useful to the Siddhantin to illustrate the identity of essence 
between sakaja and miskaja forms, but not to illustrate the 
‘dentity of Brahman with jiva.'* if on the other hand when 
we say that God and man are as different as light is 
different from darkness, then also it makes no sense to 
say that God is the creator. There must be some relation 
between God and man such that God is the creator and 
man the creature. Difference as between light and darkness 
amounts to opposition which means absence of relation, 
The position that God is wholly other to man also is not 
helpful. Thus these two instances deny relation and render 
the concept of God devoid of significance from the point 
of view of Theism 


Then may we say that God and man are both identical 
and different as for example like word and its meaning? word 
and its meaning—speech and what is spoken—are not onein 
the sense of identity and not two in the sense of mutual 
opposition.” One implies the other andis determined by its 
relation to the other. So it is bothidentity and difference at 
the same time. This is also not tenable because of the obvious 
self-contradictory nature of the relation. Bhedabheda does not 
bear precisely the same significance in all schools that make 
use of that expression. It may generally be taken to indicate a 
belief that bheda or difference and abheda or unity can co- 
exist or be in intimate relation with each other like substance 
and attribute, universal and particulars.» whole and part and 
even opposites.”’ Aside from the unintelligiblity of the notion 


108 


of ‘and’, the examole does not advance from the previous one. 
On the contrary it retains the objectionable features of them: 
lf God and man cannot be wholly identical or wholly differ- 
ent, it isnot correct to say that He can be both at once. 


The inseparable non-dualism of ‘Saiva Siddhanta rejects 
this abstract Goe-man relationship. Meykandar says: ‘For the 
enlightened, He is not other than the world, He is not one 
with the world, He is not both other than and one with the 
world. But because the relation is non-duality which includes 
all these three, all things are His form. Nevertheless, thou 
who knowest the truth of non-duality worship as love.” 
Non-duality thus understood includes the features of unity, 
difference and unity-in-difference- It conceives the rélation 


organically and implies a kind of dialectic of God-man 
relationship.” 


According to the second set of analogies we have the 
relationship of body and soul and of eye (i.e, sight) and 


sunlight and of the active sense (j-e-, eye) and the active 
soul.” 


Reality has many facets and the first, three examples 
do not explain these facets harmoniously: .So Umapati Sivam 
gives another set of three analogies to remove the limitations 
in the first set and to explain the many facets of Reality 
completely and harmoniously. The relation between body 
and soul is so intimate that the soul is identified with the 
body unreservedly in such a way that body and soul may 
be spoken of as one. It is a case of union between the 
two and not identity or unity as between gold and orna- 
ments made of gold. The relation of body - soul is not 
identity because even though soul identifies with the body, 
the soul is still soul and body the body. The example of 
eye and sunlight brings out the sense of difference as 
suggestive of transcendence. Transcendence is not opposi- 
tion as between light and darkness. This is suggested by 
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the example itself. Though external light and eye are different, 
they are not opposed to each other. The external light is 
revelatory in narure while the cyelight is not revelatory. 
The eye can see only when it is made to see by the 
help of the external light. Thus even though there is difference 
between the two, the two are not opposed to each other. 
One is the condition of the possibility of functioning for 
the other. Here we substitute transcendence in the second 
set for mere difference which is implied in the first set. 


The third example of the knowing power of the soul and 
the seeing power of the eye suggests the intimate relation 
between God and man Word and the object denoted by the 
word are different. The word ‘tree’ is not the same as the object 
tree. If we take the word and its meaning, the two are related 
intimately. Thus the analogy of the ward and its meaning is used 
to illustrate the standpoint of Ghedybheda.” In the first set, 
though the identity element is present, it is not so intimate as 
in the case of the second set of analogy i.e., the knowing 
power of the soul and the seeing power of the eye. When we 
see a thing» the intelligence of the sou! is so intimately con= 
nected with the sense organ i.e., eye that we cannot distin- 
guish ‘the function of intelligence of the soul from that of eye 
separatly. When something is perceived by me, the question 
arises dol perceive oris itmy eye what perceives? Here we 
have a relation in which both of them are intimately connected. 
The identity element is more and the difference element is less 
in this analogy» whereas in the analogy of word and the object 
denoted, by it; the differeece element is more and the identity 
element is less. 


Now we may consider the upanisadic analogy in which 
two birds are described, one unaffected and the other enticed 
by the fruits of ignorance. These two birds may be compared 
to the Lord andthe soul. The upanisad says, 
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“Dva suprdnd sdyuiya sakhdya, samanam VrkSam_ paris- 
asvajate 

tayor anyab pippalam svad atty anasnann anyo’ bhisaka siti” 
R. E- Hume gives the following translation.”° 

“Two birds fast-bound companions 

clasp close the self same tree- 

of these two, the one eats the sweet fruit : 

The other looks on without eating.” 


This idea is first to be found in the Rg Veda” which says 
“Two birds with fair wings knit with bonds of friendship in 
the same sheltering tree have found arefuge. One of the 
twin eats the sweet Fig-tree’s fruitage; the other eating not regar~ 
deth only.” Commenting on this Sayana says that the two 
birds are the vital and the Supreme spirit dwelling in one body. 
The vital spirit enjoys the fruit or rewards of actions while the 
Supreme Spirit is merely a passive spectator. The same idea is 
repeated in The Mundaka upanisad (3.1.1) 


“Two birds, fast bound companions, 
clasp close the self-same tree. 
Of these two, the one eats sweet fruit 


The other looks on without eating” and 
we can recall the Katha upanisad Mantra also. 


“There are two that drink of righteousness (ria) in the 
world of good deeds; Both are entered into the secret 
place (of the heart), and in the highest upper sphere. 
Brahma - knowers speak of them as ‘light’ and ‘shade’. 
And so do the house- holders who maintain the five 
sacrificial fires, and those two who perform the triple 
Naciketas fire’ — Katha uanisad 3.1, 


In the Svetagvatara passage first quoted. the two birds 
are the individual soul (jiva) and the supreme soul 
(Paramatman). They are said to be inseparable friends, 
because of the relationship of love existing between ;God 
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and the soul, and the dependence of the latter on the 
former is eternal. Both the soul and God are said to reside 
in the same body, because in respect of the soul, the body 
has to be conceived as its locus and in repect of Gcd also, 
the body is the locus even though He is transcendent- 
Because God is immanent in all beings, He is realized by 
an embodied being through the means of the body. The 
fruits of the tree are the results of one’s karma, or past 
actions, which are performed with the help of the body. 
Out of attachment the individual soul clings to these fruits 
of actions and suffers consequences good as well as bad, 
in successive embodiments. But the Lord, its companion 
bird remaiis noncattached to actions and their fruits, being 
the mere witness of the cosmic play. 


It is instructive to find that the Advaitin also inter- 
prets this passage in his favour. He says that the individual 
soul is only an image of the paramatman endowed with 
the cosmic mind and hence both these are inseparable 
even as the sun’s image is inseparable from the sun. The 
Siddhantin feels that this Advaitic interpretation is not helpful 
when we consider the epantsad as a whole and particularly 
the passages that preceeds and sucteeds.”* 


In the preceding passage it is stated, 

"There is a single Female of red. white and black 
colours, who is unoriginated. and who produces numerous 
offsprings resembling herself. By her side lies one unborn 
Male out of attachment for her, while another Male, also 
unoriginated, forsakes her after having enjoyed her (Svetaatara 
Iv.5), In this passage the former male refers to the indi 
vidual soul and the latter denotes God. The wpanigud also 
says: 


"Sitting on the same tree the individual scul gets 
entangled and feels miserable, being deluded on account 
ot his forgetting his divine nature. when he sees the other, 
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the cord of all} whom all devotees worship, and realizes 
that all greatness is His, then he is relieved of his misery- 
(Svetagvara IV-7), This passage clearly indicates the difference 
between the Lord and the soul. The idea that all greatness 
really belongs to Him reminds us of the Tirukkura} which says 
that only God has real greatness or fame- ((poru) cér pugat).”* 


Tirumilar also explains the Siddhanta point by using a 
similar analogy.*° He says that there are two swans on the 
river bank” and the two are inseparable. [f one’s real nature 
is to be isolated, then the other has no salvation: The 
former swan refers to the Lord and the latter which is 
called as mada vannam {ignorant swan) refers to the indivi- 
dual soul. The phrase 


“scrafens Dererbh gsofQuncdtm Clssrpsare 

User wireucirerth CumayargerGm’” must be clearly 
understood. This phrase means that so long as individual 
thinks that he can exist independently of the Lord, it can- 
not attain liberation. This fact must be understood precisely, 
Tirumilar is very definite about the eternal nature of the 
three entities ie., Patt, pagu and pasa. He says» 


‘spo Geucrm say wens 
ADyseaMourih usu Heong 
sMoienws nw ured serr8 
apa uguIh MPpcupips1Ger’ 
— Sons 5 76 
ugue une crane eperaies 
ugsvencrs Curd vusured seorn gs 
usgvencré Orcrmamans were 


Uswepdp usureb PeorGou,s* 
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The soul which discriminates between Sat and asat is 
eternal. The Lord who ha'os the sou! to know, is eternal 
and the bond (pa%a) which binds the soul so that it may 
not know God, is also eternal. When the intelligence of 
the Lord descends on the srul, the soul wil! be liberated. 
He says that of the three entities patt, pafu and pasa, like 
bati and past, PcSa is also eternal. 


We canalso explain ths Siddhanta view from another 
point of view. Sivajfiana Munivar considers the anology of 
the vowel ‘A’ which is found in all letters, as a refutation of 
hevaladvaita. He explains that the non-difference in union 
conceived of by the Siddhants is to be understood in the sense 
of pervasion- Meykandar says: “‘When the Rg Veda says ‘one’, 
it means that Reality is one, that the Lord is one. Thou who 
sayest ‘one’ understand that thou art soul bound by the 
fetter. The Veda means that just as there can be no letter if 
the vowel ‘A’ is not, so there is nothing ‘(if Brahman is not)’ 
Tiruvalluvar says. 


‘As Ais the first of all letters 
So the ancient Bhagavan is first in the world.** 


If the point of comparison is merely to denote God's 
order in place as the first, so many other analogies might 
be thought of. Parimelafagar says that the order is not 
order in place, but order in its origin.’ A is the most 
primary sound that the human voice can utter and it is 
the one sound which is present in every other sound, 
vowel or consonant-** A vowel is defined as a syllable 
that can be pronounced of itself, without the aid of any 
other syllable. A consonant ts an alphabetical elernent that 
has to be combined with a vowel to form a syllable. We 
utter these sounds and yet fail to recognize the mystery in 
their connection on account of their familiarity. When we 
try to utter ‘A’ it comes by the mere opening of the mouth 
without any modification whatever, and requires no other 
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aid. When we try to pronounce vowel - consonant say ‘Ka’ 
(&), we can note that there is a vowel sound present in 
it, We cannot pronounce the consonant after eliminating the 
vowel. There is always a vowel sound present in the 
consonants, though we never consciously recognize its 
presence. We dot all our consonants as &, #, “, etc., 
and the dot or circle in Hindu symbolism represents the 
letter ‘A’. This shows that just like the consonants require 
vowels even for their pronunciation, so also the souls and 
matter require God for their meaningful sustenance. J. M. 
Nallasami Pillai in his ‘Studies in Saiva Siddhanta’ feels that 
there is no such unique conjiinction anywhere else in 
Nature, where one subsists not, except in conjunction with 
the other.’ Except the inseparable conjunction as noted 
above, we see that the consonant (purs) is no more derived 
from the vowel than the vowel from the consonant. The 
place of origin is distinct. ‘A’ is pronounced by the mere 
opening of the mouth. The tongue has to be brought into 
contact with the palate to pronounse ‘Ka’ (&) and this 
same act cannot produce the vowel So the vowel cannot 
be said to cause the consonant, nor the consonant the 
vowel. Nor can we call the consonant and the connection 
themselves as false, and as a mere illusion or delusion. So 
J M. Nallasami Pillai concludes that neither the principle of 
paringma nor Yiwarta can apply to this connection. All that 
we can say of it is that the vowels and consonants are 
so connected and inseparable and that no language is 
possible with vowels alone, or with consonants alone and 
every consonant is at the same time a vowel consonant, in 
which the vowel is implicit. In the same way, God exists 
in the world whether we recognize His presence or not. 
Though we can conceive of the vowels standing alone, to 
think of consonants as existing by themselves is an utter 
impossibility. Thus though ontologically God and souls are 
existents, the nature of their existence differs axiologically.” 
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we may distinguish the terms (ada'mya and advaita °° 
whea 022 Reality appzsrs as guni and guna. substance and 
attribute, it is called tada'mya, Saiva Siddhanta means by 
udvaita the close connection of two things which might 
be regarded as one. Thus though both tadatmya and advaita 
denote close connection betweent entities, advaita denotes 
the inseparable connection between two entities while 1ada:m) a 
denotes the one Reality appearing as two. 


Stikantha accepts the ‘addtmya view.’ Umapati sivam in 
his Tiruvarutapayan says, “As in the compound tadalai, by 
combination of letters L+T,=D, and these do not remain 
but coalesce: so know thou, that in the supreme felicity 
thou shalt be one with the Lord’.“' Here the words tal 
and talai form into ‘adalai, The letter @ in the compound 
is neither one nor two This is the kind of relation, between 
God and soul. The letters ‘l (sit) and ‘ta’ (3) do not tose 
their entitativeness, but their union is represented by one 
iHetter. we can explain the word ‘adalai mystically. The words 
al and talai mean the placing of God's, feet on our head 
to give Sivajiiana. The resulting union is amyangsti. It ig 
claimed that Meykandar, who came after the three celebrated 
commentators of the Brahmasitras undersfood the correct 
meaning of the term advutia. Tayumanavar uses the words 
freely when he praises Meykandar. "Oh! for the day when 
| can reach the feet of my Lord, who found the truth of 
pure @dvaita and which could not be comprehended by 
persons dwelling in untruths.”*? 


The advaita of SaivaSiddhanta is called Suddhadvaira 
because it does not require any other qualifying words like 
kevala or vigesa,® Saiva Siddhanta speaks of the advaita 
relation of the soul and God as andi. i.e., beginningless.** 
It emphasises wdan athal (2st 2558) or togetherness." 
God is one with the soul, different from it and is together 
with it. This is a unique concept of the immanence and 
transcendence of God. In the bound state this union 
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(advitiyam) is bheda advitiyam, because the soul does not 
know God. In the ukti state, it is abheda advitiyam or 
guddha advitiyam. \f this difference in relation is not there, 
then there would be no significance in talking about release 
at all. Saiva Siddhanta speaks of the dual nature of the 
scul as sadasat, or being sat when it identifies with sat 
and @sat when it identifies with asat.“° Tayum3navar expresses 
this; 


“Oh! for the day when | will be in @dvaita relation 
with God, as | am now in advaila relation with ayava,"* 


We must note the emphasis given to existential man in 
Saiva Siddhanta. Even though existentialism arose as a school 
in philosophy only after the second world war, the important 
ideas of the school are to be found in the earlier systems. 
The interpretation of @dvaita given by the various systems 
of Vedanta is not an answer to the question about the 
nature of God whether He is one or two, different or 
non-different from the world without reference to what exists. 
The concept of advatta gets its meaning from its relevance 
to existing man. By existence we mean the actual conditions 
of estrangement from God and consequent suffering under 
which man exists. He is alienated from Divine Ground and 
consequently from himself also. This factor is responsible 
for bondage. Conversely we may say that when the individual 
knows himself clearly and distinctly, he can also see 
God who is the support of the individual. Meykandar says 
that to see God jis the test for knowing whether the 
individual has known himself correctly or not. [f one has 
seen God in the process of knowing oneself, then it follows 
that he has known himself correctly. On the other hand if 
he has not seen God in the process of knowing himself, 
then it implies that he has not known even himself correctly” 
Pattinattar says, “Those who cannot see you, are those who 
cannot see even themselves.” 
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Pernod steon worbst ~ garnsruys arenes 
Ser enwGurGg 


Tiruvigai Maruduy Mummanikkovai, 13. This fact is 
implied in the Stvjiiana Bodham verse expressing homage 
and reverence to the audience.*® 


When the individual overcomes the bondage, he is said 
tobe liberated. I!lustrations of man’s relations with God 
must bring out this existential factor. The examples of gold 
and ornaments made of go!d, light and darkness, word and 
its meaning which are given by the classical systems of 
Vedanta are not adequate from this paint of view. These 
examples are merely metaphysical, speculating about the 
abstract relations of one - many, cause - effest, aubstance - 
attribute etc-, without taking into consideration of the human 
participation Umapati Sivam critisises thesa analogies and 
this criticism implies that the conditions of relation which 
are borne out by these analogies themselves, point to the 
factor of human being. Th2 terms and their relation get 
their meaning oaly when we consider man’s exderience. 
Umapati says that the analogy of gold and ornaments made 
of gold, refers to one who knows them as identical. Gold 
an unitelligent substance cannot know itself as itentical 
with its ornament or the ornanents gold. Similarly for one 


who is blessed with the vision, the opposition of light and 
darkness is meaningful. Word and meaning do not experience 
by themselves their dependance. The intelligent man knows 
that word and meaning are mutually dependent. An analogy 
which deals with the relation of God and man bscomes 
significant if we consider their essential nature and these 
analogies of gold and the ornaments made of gold, light 
and darkness, word and meaning are inadequate because 
they lack the existential emphasis. 


When man understands his relations with God, this 
understanding comes as a liberating experience. The help 
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which God does to souls is of two kinds They are causing 
obscuration in the beginning and bestowal of grace when mala 
is matured. Creation, maintenace, destruction and obscurat - 
ion belorg to the category of grace of the stern type. 
(marakkaruyat) because the four divine acts entail suffering 
in the beginning and bestowal of grece is grace of the right 
type (arakkarunui) because it always brings happiness.“* 


Manikkavlcagar says that God is beyond the reach of those 
who are not aware of His grace** Thirundvukkarasar |says 
that God is the great help to those who distinguish the 
supreme God from the class of elevated higher celestial 
beings.*' It is also said that the preparatory stages carya, 
Ariya, and yoga help man to distinguish the supreme God 
from the celestial beings.*? When these stages culminate in 
jilana, God comes as a guru and bestows liberation. Thus 
man’s understanding of the true nature of God comes as a 
liberating experience. 


The analagies of the old set suggest that God and the 
world (underwhich ‘man also is included) do not undergo 
any change. God and gold ornaments are identical at all 
times. The other analogies ie, hight and ‘darkness; ~wofd 
and meaning have the same defect. These :analegies ido not 
signify a change in mans self-urderstagding , duqm:aystate of 
ignorance of the Divine grace and the gcnsequent alrenation 
from God, of a state of knowledge about God where the 
soul could distinguish the supreme Being from the celestial 
beings and the consequent union overcoming alienation. 


Now we may see the aptness of the new set of 
analogies Body-sou!l analogy gives us the impression that 
the fett sense of one-ness is the experience of neither the 
bady ‘by itself nor the soul by itself This analogy is 
intelligible from @ third ‘something’ which is body- soul i.e., 
man. similarly the analogy of eyesight is also clear only 
from the perspective of man in his seeing. in «thé same 
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way the mutual presence of the perceiving eye and perceiving 
soul is sensible for the reflective man who is different aS 
such from both. Thus these analogies help us to interpret 
man’s relation with God in the medium of man’s experience: 


The second set of analojies emphasise the existentia | 
aspect and do not exclude any aspect of man’s experience, 
The ‘existing man’ who is subject to the many facets of 
experience involving memory and forgetfulness, knowledge 
and ignorance is given full recognition here. Body-sou!l 
anology is more appropriate than gold and ornaments made 
of gold because the unity of body and soul is felt vividly 
in our waking experience. Similarly the relation of evelight 
and external light becomes important. When there is some 
defect in the eye, for example the formation of cateract 
in the eye, we cannot see even though there may be externaj 
light. When the obstruction is removed, one can see with 
the help of external light. Thus we realize the necessity of 
the eyesight. Meykandar says (Kanytllar kay pera kanak kajal) | 
The usefulness of the eyesight is even more clear to us 
when we come to see after an interval where we could 
not see due to the defect in the eye.” In the third example 
also the experience of the inseparable nature of the perceiving 
eye and the perceiving soul becomes evident from the 
possibility of an experience in which their combination is 
not manifest. 


Here we may take the phenomenon of inattention as an 
example. When something is presented to my eyes, under 
normal circumstances { see. When | am preoccupied with 
something, then my eyes may see and yet | may not see. 
From this experience one comes to know that when one 
sees, his soul and eyes function inseparably. Thus the 
second set of analogies used by Umapati avoid the narrowness 
of the first set of analogies. By formulating the second set 
of analogies regarding the relation of God and man, 
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Umapati shows how Saiva Siddhanta is a philosphy of 
inseparable non - dualism. (pirivarum attuvidam Sp 7). 


Sivajiiana Munivar says that the term @dvaita used in Saiva 
Siddhanta does not denote aitya only which occurs in abheda 
sambandha, not tad&tmya only occuring in bhedabheda samban- 
dha and not saiyoga only which is a relation involving bheda 
sambandha. Advaita of Saiva Siddhanta is comprehensive in 
the sense that it includes @bheda, bheda and bhedabheda 
harmoniously: Saiva Siddhanta does not deny abheda relation 
that obtains between soul and body in explaining the relation 
between God and man. Italso does not deny the element 
of bheda that obtains between eyesight and sunlight in 
explaining that the two are different as entities and finally it 
does not deny the element of bhedatheda relation that obtains 
between the perceiving eye and the perceiving soul in explai- 
ning that the two are present inseparably. (kalappa! onru, 
porul tanmaty&l veru, ceyal:anmayal undanadal). Advaita of 
Saiva Siddhanta combines the three elements harmoniously- 


The commentatator raises the question why instances 
involving akya sambandha |ike the river merging in the sea;*° 
like the merging of ether in space and the fragrance in:/eariti’* 
and instance involving bhedabheda sambandha like tune and 
sound and like fruit and its essential sweetness’’ and like 
taste and water’® and finally instances involving dheda sam- 
bandha like magvet attracting iron are used.’* These may be 
shown in the following manner. 


Bheda Bhedabheda Abheda 


1. magnet attract- 1. tune and sound 1+ river merging in 
ing iron. the sea. 
2. fruit and its 
essential sweetness. 2. ether mergirg 
in space. 
3. taste and water. 3. fragrance 
in earth 
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StTraditionally fragrance is considered to be the character- 
stic of earth, sound thatof ether, colour that of fire, taste 
that of water and tactual sensation that of air. 


He concludes that these analogies are useful toa certain 
extent only. The analogy expressing the inseparable relation 
between God and soul is that of the perceiving soul and the 
perceiving eye. This analogy avoids the shortcomings of all 
the above mentioned analogies and contains the good aspects 
in them. The significane of this analogy is confirmed by 
Sivajfiana Munivar who quotes the views of the three impor- 
tant teachers of Saiva Siddhanta i.e, Meykaad@r, Arulnandi 
Sivam and Umapati Sivan °° 


Kaflum ka2nukuk kattum/ampol 
Kana ullattaik kagdu_ kattalin 
-sivajnana Bodham 11th sutra. 


Kattak katdidum tanmai yudaiya katQukkuk 
Keyumuyir kattik kandiduma pdla visan 
Kattik katdiduvan : 
~Sivajiana Siddhiyar 11-1. 


arivolipol pirivarum attuvidamagum 
«=Sivaprakasam,7. 


P4sA (BONDS.) 


Paga is a general name for the three bonds. The soul is 
pnshrouded by the three bonds. (malas.) They are anava 
maya, and karma. Anava is called Pratibandha because it 
obstructs the omniscience of the soul. Maya which limits 
the pervasiveness of the soul is described as sambandhe and 
karma which ceaselessly follows the seul directing it 
towards enjoyment rather then towards attainment of release is 
anubandha. They bind the soul in several ways. However while 
anava is wholly inimical to the soul, maya, and karma are not 
so. Moreover if ™&ya@ and karma are used properly they help 
in the soul’s emancipation from bondage.! It is instructive 
to note thatthe author of Thanigaipuranam calls Gnava as 
muluppagai(apapLitiene). 


Madurai Sivapraprakasar in the introduction to the 
nineteenth verse beginning with exnariday (stein cor® gnu) 
shows how Sivaprakasam follows the Sivasiiana Bodham and 
the Sivajiiina Siddiyar by giving parallel ideas from both and 
concludes that the verses of Sivaprakasam from nineteenth to 
fifty (i-e.. thirty two verses) deal with the second chapter of the 
Sivajiiana Bodham and its commentary, the Siddhiyar. However 
he points out a difference in the treatment of suddha Maya, In 
Sivajfiana Siddhiyar, the guddha maya is treated in the first 
chapter. (1.68.) Since the first chapter deals with God and 
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because suddha maya forms part of the body of God, the suddha 
maya is treated in the first chapter in the Siddhiyar. Uma pati 
Sivam deals with the Suddha maya in the second chapter 
when he describes the bonds ie. anava, maya and karma, 


The maturation of mala occurs only when the soul is 
associated with vaya ard Karma. Since the suddha maya 
is also a species of maya, it is dealt with in the second 
chapter. The ‘commentator also gives another reason that 
even though the suddhu maya is purer than aSuddha maya, 
the soul can get release only by transcending even the 
Suddha maya Then Madurai Sivaprakasar himself poses the 
question why when Arulnandi Sivam considers the Suddha 
mya as the body of God and treats it in the first chapter, 
while Umapati treats the same in the second chapter. He 
answers the question by quoting from Nannal verse®, which 

lains that tha author of caréu nal can add some significant 
differences, after accepting the main thesis of the original 
woik (inudal ' ntl) and the dependent work (vajt nil) based 


On the original werk. 


White the bonds maya and karma come and go, anava 
is the basic bond underlying their coming and going. In 
the case of the former two bonds, their nature as impurities 

e-, agencies of bondage, is conditional. It is conditioned 
by the presence of mala. Maya and *urma function inthe 
service of ripening of ayava mala, which is the original 
bond. Anava mala is also called Pasa in general.* 


According to Saiya Siddhinta what is not one and 
what is not intelligent cannot be other than the effect of a 
cause. It cannot beuncaused, eternal. Mala whichis non- 
intelligent and primal, has to be one. Tho spiritual dirt, 
which canditigns ,man and other forms of life without 
beginning to a state of limitation. finitude or bondage is 
not many but one (though) its energies are many-) 

Umapati says that though mala js one, its oneness is 
to be understood as the unity of multiple powers® 
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Here the author anticipated the difficulty that if many people 
attained release what happens to the reality of mala. How 
is it that though dgava abides in all souls. its presence is 
not known ta one? Umapati Sivam in Tiruvarutpayan Says 
‘My Lady Darkness has an infinity . of lovers but hides 
herself from even her spouse with strictest chastity’.° 
Umapati says that basic bond ayava is one though it 
obscures many.’ 


Thus though it is one entity, its functions of binding 
the intelligent souls are infinite in number and they are 
co-eval with the infinity of souls. Thus the dissolution of 
mala which is another name for release, means not the 
destruction as such of mala but only of its screening powers: 
The question arises: if destruction or dissolution be admitted 
for mala sakti, how can mala escape destruction? Can we 
conceive of something which exists but whose functions 
are destroyed? To meet this difficulty Umapati says that 
the countleas functions pertain to one bond. These functions 
are of such a nature as to b2 removed or subdued at the 
respective timelimits, typified by release-’ Thus the connate 
bond of the individual soul is one but by virtue of its 
infinite furstions, it thwarts the intelligent functions of the 
infinite nun>2r of souls. Aid these furstions thamsel ves 
though baginingless are terminable in the long run at different 
times. Madurai Sivaprakasar states that that these functions 
of ma can be subdued only by knowing the world as 
asat.” when the soul abandons the world of sense as a 
quickly passing mirage, the Lord becomes cool shade (for it)- 


The above characterization of the connate bond is the 
part of the Agama doctrine, Umapati adds something of his 
own to this, when he explains the distinction between 
physical darkness and metaphysical darkness: Anava is not 
merely a principle of darkness but is a positive and powerful 
entity. It is a species of delusion which makes even physica} 
darkness by comparisen look like an enlightening agent.’ 
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Umapati in his Tiruvaretpayan explains this distinction clearly. 
Even as physical darkness covers all objects. arava covers all 
souls. But there is a distinction between the two-physical 
darkness shows itself even though it obscures objects whereas 
anova, not only hides all objects, but also hides itselt.!! 


Anava is responsible for the states of kevula and sakala 
(states of complete darkness and partial illumination respect- 
ively in which souls find themselves periodically-)- Anava 
is responsible for soul's ignorance of itself. of its deeds 
and of the Lord. So long as copper exists, verdigriss also 
exists therein. In the same way the obscuration of the soul 
by mula will continue as long as there is the assertive 
intelligence of the soul. ie., atmabodha in the fettered 
state.” It is the basic bond and is eternal.“ Even in 
release, mala is not destioyed, only its energies are destroyed “* 
In the kevala sta.e, the soul's cognitive, conative and 
affective functions are entirely thwarted by dzava, 


The agency of mala has nevertheless to be understood 
figuratively. Mala is nonsintelligent and material and there- 
fore cannot have independent agency. The individual soul is 
intelligent and non-material. The problem here is that obstr- 
uction of spirit’s functions can only come from what is not 
spirit and yet what is not spirit can have no independent 
agency; The solution is to admit a function of God Himself 
whose nature is that of pure spirit as underlying the veiling 
function of mala. This divine function, described as the 
concealing power (Tirodhana gakti) makes it possible for the 
Non-intelligent and material agencies of bondage to function. 


Therefore this divine function comes to be spoken of as 
itself a mala,‘® Umapati rightly says that though this function 
of God underlying bondage is spoken of as itself a species 
of bond, this is not literally true. It is only a phase of Grace, 
which is the very essence of the nature of God."* Because 
what is intended to.be accompanied by the function of con- 
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cealing power is to make the individual soul under bondage 
fit to rise above the condition and become united to the 
feet of the Lord. Here Umapati uses two expressions parindu 
(uP és) and karuyaimiga (aqemene) which can be 
tendered as compassionately and out of overflowing Grace: 


Umapati explains the mode of operation of the concealing 
power of God which is called an impurity. Really speaking, 
the concealing power is the pervasive antidote that progress~- 
ively neutralises soul's condition of bondage. Experts wel! 
versed in, rare Agamic sciences say that by the loving will 
of the Supreme Siva beyond thought, the tattva of Nada is 
evolved from pure maya, and from Nado the Bindu tatrya 
emanates, (It is not the same as ‘Bindu’ which is the 
synonym of §ddha maya) From it the brightening ‘atv of 
Sadagiva takes its rise and gives birth to Isvara which again 
causes Suddha vidya. Thus stand serially in function the five 
arch typal tatteas through which ensues the actualisation of 
bondage for the souls. Umapati actually says that all these 
five tativas are respectively ruled by five agents of divine 
power who stay in and take their names from them. The 
author of cintarai urat says that Umapati’s intention is to 
tefer to actual ¢attvas eventhough he mentions the agents 
of the tatévas. This is analogous to mentioning light while 
actually intending to refer to lamp. Madurai Sivaprakasa,y 
explains that Nada tattva is the jiiana Sakti of the Lord 
which arouses the intelligence of the soul and Bindu tattva 
arouses the kriyd, Sakti of the soul. Sadakya is that tative 
where Siiana and kriya of the Lord ate equal in functioning. 
Isvara is the tattva where kriyx predominates over /iidna 
and in §uddha vidya the reverse takes place ia. jfana 
predominates over kriya.!" Bindw which is stated to be 
evolved from Nada unfailingly gives rise to the word whith 
develops into four forms beginning with tne ‘supttest.’® 
Thére is thus simultaneous manifestation uf the ° tealth, ‘of 
‘speech as a ‘significant corollary and counterpart of ' “the 
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evolution of tuiivas, The manifestation of the realm of 
speech is closely connected with the general function of 
stimulating the bonds into action- 


The five Siva tattvas and the four vaks are the media 
through which the Lord acts. These media are material though 
of a pure kind. The concealing power of God by means of 
these pure media, operates mayeya, the derivatives of maya 
and thereby bringing into actuality for the individual soul its 
conaition of bondage. There are three conditions which bina 
the individual soul to its empirical life viz., the condition 
of enjoyership (S/0kérstvam) and the implied sense of agency 
which accompanies it, the enjoyment or experience itself 
(bhogam) and a state of being tied to experience (bandham), 
These are made possible due to mala, karma and maya,"* 
The conditioning of the individual is made possible through 
the function of mays. Mayeya, the effect of maya in turn 
is enabled to function by the active and Variable presence 
of Divine Sakti which can be seen in the serial emergence 
of five Siva tativas. Thus the individual is bound by these 
various fattors and this bondage is manifested in the series 
of avasthas to which the soul is subject. Man experiences 
his state of bondage in terms of @vasthas (five states viz, 
Jagrat, svapna, susvpti, twriva and turiyartta), Madurai 
Sivaprakasar in his commentary states that apart from the 
four modes of speech, the fifty one letters, the eighty one 
words, the seven crores of mantras, the vedas, the Agamas, 
the puanas and the bodies, orgars, worlds and objects 
of enjoyment required for the Vijiianakalas and prajayaxalas 
also evolve from suddha maya.*° 


The Siddhantin recognizes only two types of evolution- 
cne where a substantial change of cause occurs (parinama) 
and the other where there is no such substantial change. 
(vriti), The evolution of the four modes of speech is of 
the latter type. The example given to illustrate erttt (subtle 
transformation) is the cloth spreading itself into a tent. As 
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Jianaprakasar, the commentator of the Stvajfiana Siddhiyar 
says that there is no inherent difference between the two- 
General transformation (pariy3ma) is of two kinds partial 
and full. Partial transformation takes place as when worms 
are produced from ghee- When milk is turned into curd, 
we have an instance of full transformation. After considering 
the vrtti of Suddha maya, Umapati proceeds to deal with 
the asuddha maya. 


Aguddha maya : 


Aguddha maya is the first cause of the universe. Maya 
serves as the resting locus of those souls whose karma has 
fructified and is duly consumed. Maya serves as the sus- 
taining refuge for the people sustaining them against slipping 
into the darkness of aZava, It is also one of the bonds.” 
Its function is more like that of a type of clay which the 
washerman soaks the dirty cloth with, in order to remove 
the dirt of the clothes. The function of maya is part of 
the function of the concealing power of God and this fact 
can be seen from this analogy itself. 


A crucial distinction that is made here, is between 
maya, in its causal form and m&yd@ as standing for its 
evolved manifestations ie, between maya and mayeya.?® 
Umapati does not use the term mayey4 and means by 
mamayat (sp, 32 & 70). the mayeya which is not Bindu or 
mahamaya as considered by certain scholars. [t is only 
maya considered in its effect form that is described as a 
kind of fight in relation to the darkness of mala. Jn its 
causal form however, it is a bond, which co-ordinates the 
two other bonds of mala and karma. If it is asked what 
this aya is, the answer is that it is the primal cause of 
the universe. To meet the statement that God and not maya 
is such cause, it is to be stated that the unintelligent world 
cannot spring from Supreme intelligence. The question may 
take another turn as what the need is for a God, if maya 
itself evolves into the world. The answer is that being un- 
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intelligent. #7ya cannot itself develop into forms and sub- 
stances- Then one may say that it detracts from God's omni- 
potence not to be ab'e to create without maya. The right 
wew is that though mayd is as eternal as God, it is God who 
is the master who wields it to create any form He pleases 
and so maya cannot be said to invest God with its lordship. 


Regarding the characteristics of aguddha may®% Umapati 
says that it is a formless, motionless, unintelligent and 
eternal entity.” Tativas of diverse qualities and functions 
are evotved from the agjuddhu maya. Body, organs, world 
and objects of enjoyment spring from the combination of 
iativas, {t is pervasive as it endaws souls everywhere with 
bodies, organs and worlds and it permeates all its developments 
and causes delusion to souls. During final dissolution of 
all tattvas it is the basic resort of all souls. It is the 
Assumptive Energy of the Lord, since it is pervaded by the 
Lord. It is an impurity as it binds the souls before the 
onset of energy in the individual. It is delusive as causing 
false cognition. All the processes in the asuddha maya are 
due to the energising of it by the gracious might of the 
Supreme Being.“ It may be argued that if the intelligent 
agent cannot exercise his agency except with the help of 
a material cause, it amounts to saying that the agent is 
not a free agent. He has to depend on the material cause 
whenever he wants to act. Umapati Sivam answers that the 
material cause is eternal.”> Material cause is only an 
Assumptive power of God and hence the question of its 
infringing the freedom of the agent by its non-availability 
does not arise at all. There is no equality of existence or 
function between the material cause and the agent. The 
agent is the prior one (munnavan sp, 23). The initiative and 
freedom of the agent to create the world out of its 
material cause antecede the material cause itself» The 
Supremacy that is implied by being the cause of the 
world does not arise from the material cause, instead 
supremacy is derived from the Lord. inexplaining the 
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phrase mudanmai adu koduttadena mojindidare (sp. 23), 
Madurai Sivaprakasar says that since God creates the words 
which has form, out of maya, which is devoid of form, 
He can create the world even without maya, It is interesting 
to note that the Supremacy becomes manifest only in the 
Context of bestowal of Grace, when maya as well as 
Mayeya like karma functions no longer as a bond but 
deflects the light of Grace ie, as aspects of the revelatory 
function itself (sp. 70). When Umapati says that primacy 
does not derive from the material cause, he implies that it 
indeed derives from the agent. The causal function of the 
material world derives from the function ‘of agency which 
bsladgs intrinsically to God who is pure spirit. In sp. 70, 
Umapati Sivam brings this out by saying that maya and its 
evolutes body, sense, world and objects become free media 
of manifestation of Divine light in the case of freed souls. 
This is one of the important truths of the Saive Siddhanta 
that is clearly brought out in Umapati’s writings. Sivajfiana 
Muniver emphasises the importance of this verse. It is likely 
that Umapati might have had in his mind the verse of the 
Pirukkappirup po giyar beginning with “palai neydal. 


Umapati raises the question whether the saying that 
cosmic creation is occassioned by considerations of ripening 
of mala, does not conflict with God's freedom. Umapati 
says that God's creation of the world is indeed occassioned 
by a pre-cosmic state of impurity of the soul. He also adds 
that diversity of creation is to be found in terms of 
differences in “previous deeds” (munnai vinai sp. 24.) There 
are two kinds of previous deeds. It may be either the 
merit or demerit caused by the doing of right and wrong 
in thought, action and speech. We may also refer to two- 
fold aspect of will in terms of appetition and aversion. 
Since the previous deeds referred to here, denote the deeds 
done in the beginning of creation, Umapati means here the 
Second sense of karma which is understood as basic to 
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man’s tight and wrong, good, and evil, pleasurable and 
painful actions. According to him, karma is the original 
auxiliary, acccunting for the diversity and manifestations of 
the nature of divine creation. Therefore both for the cosmic 
function of creation at all to take place and for its taking 
place in such heterogeneous manner like the creation of 
birds, animals, men etc,’" Umapati admits the function of 
auxiliary and the occasioning causes. Thus we have two 
kinds of karma-Original karma (mila vinai) and the subsequent 
kayvma (iruvinat). Sivajfiina Munivar also discusses this problem 
in the Mapadiyam. He first mentions the two kinds of karma 


and concludes the discussion by emphasising the importance 
of milavinai,29 


God is the absolote cause and the priority or agency 
pertains to God alone. This is clearly brought out by the 
statement that mala, maya and karma are non-intelligent and 
their function is conceivable only as conditions in the service 
of a cause-** They are freely used for the sake of souls. 
Umapati says that neither the instruments nor the souls 
which are incapable of knowing independently without 
material accessories, can themselves come together and effect 
the cosmic creation-”* 


Introduction of the factor of karma gives rise to many 
issues. As God's creative function consists of investing the 
soul with body etc-, but in due accord with the previous 
deeds of the soul, the question arises as to whether the 
association of body etc., with the soul comes first, or 
association with the deed- Past deeds will point to previous 
states of embodiment which are again in turn the conse- 
quences of past deeds. Is it maya or farma that first 
enveloped the soul ?** [n answer to this Umapati says that 
this question remains unanswered so long as a basic state 
of bondage is not accepted. Indeed if either maya or karma 
could bind a soul not already bound i.e-, free and pure. 
then even after the termination of maya and karma as a 
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result of our effort (aided by Grace), it is logically con- 
ceivable that they may again bind it. Maya and ‘arma 
are bonds that bind man who is already bound by aQava 
They do not bind the free-neither the eternally free God. 
nor the free man- 


Umapati states that soul's primordial bondage is as 
beginningless as the soul itself, and he considers this as 
the distinctive doctrine of Saivism®? Maya and karma which 
are the consequences of this primordial bond, also are ulterior 
and beginningless in their function like husk, bran and 
sprout which are closely related with the paddy-seed ie-, 
while the sou! exicts, the [bond of ignorance also exists along 
with it, and when that exists, the other bonds of maya 
and karma also remain with it.*4 


The three bunds are all alike transcendental and not em- 
pirical. They condition the soul by forming as it were an 
inseparable part of it. We must makea distinction between 
attributes and flaws of a thing. These bonds are flaws like 
verdigris in copper and can be removed and attributes like cons 
ciousness cannot be removed. Thus even though both charac- 
teristics and flaws are foundinthe same being, we must 
distinguish between the two. Umapati Sivam uses the analogy 
of sprout, bran and husk of the grain to bring out the inter- 
relation among the three bonds. Here sprout is compared to 
karma mala, branto maya mala and husk to Gnava mala. Just 
like the three factors are alike in the seed without the distin- 
ction of priority or posteriority the three bonds are alike in their 
being. Experience of pleasure and pain (dhogam), the state of 
embodiment (4adam) and the state of being the experiencing 
agent (dhekirtvam) are all of them corevally present conditi- 
oning the agent. These three factors are caused respectively by 
karma, maya and mala. {tis only when the husk is present in 
the grain that the bran can cause the sprout to germinate and 
grow into the crop.’ When the husk is removed, even though 
the bran and sprout are present. germination does not take 
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place. Inthe same way because of the defilement of the soul 
by 492vd, maya makes possible for the experiences of pleasure 
and pains in accordance with the law of karm3. When dnava 
mala ceases to veil the soul, even though karma and maya are 
Present, the soul no longer experiences pleasure and pain. The 
logical priority of anava mala in relation to two other malas, is 
conveyed by the example of husk. Before sprout and bran take 
shape and begin to function, the husk is present and bears in its 
womb the unformed grain also. This corressonds with what is 
described in Saiva Siddhanta, the individual's state of transcen- 
dental isolation (a@eva kevalam). Here we find difference of 
opinion among the commentators of the Sivajfiana Bodham, 
Sivajfiana Munivar holis that in the process of the experience 
of pleasure and pain by the soul the Gy2vz mala acts as the 
efficient cause. karma mala ag the material cause and the maya 
mala as the instrumental cause. Just like the husk in the paddy 
which induces the growth of the sprout therein, the anava mala 
is responsible for the soul's capacity for experience. Hence it 
is the efficient cause. Just as the bran aids the growth of the 
sprout out of the paddy, maya mala stands close to the soul 
with its body (tamu), instruments (Ravana), worlds (bhuvana) 
and enjoyments (bhoga) and induces the soul‘s experience 
of pleasure and pain. Hence maya mala is called the instru- 
mental cause. Lastly just as the sprout stams out fromthe paddy, 
karma mala creates the pleasure-pain experiences and 50 it is 
called the material cause. Sivagra Yogin differs from this and 
compares the bran which is in intimate union with rice to the 
anava mala similarly connected with the soul and the husk with 
maya which is comparatively apart from the soul.*® Both com- 
mentators accept that the azava is theroot cause of all troubles.*" 
Mayeya, the evolutes of maya, are themselves called a species 
of mala because of the fact that they serve as loci for our 
experiences of pleasure and pain. Even though these make it 
possible for our experiences they constrict the cognitive powers 
of the individual by making him finite. Umapati describes this 
bond by stating the evolution of tatrvas. The taitvas serve as 
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a kind of invariable vesture and generate experience for the 
individual scul. Umapati Sivam also states in one line that the 
order of involution is the same as that of evolutlon.** 


Umapati Sivam distinguishes the atma tativas, vidya 
éattvas and Siva tattvas. Siva tattvas are not included under 
mayeya mala by Umapati. The vidya tattvas incline the 
soul to worldly experience. They are ala (animating particle), 
hala (time), nt}ati (destiny), vidya (the cognitive intimation) 
and raga (conative inclination).*® These are evolved from Maya 
(.e-, impure m&ya) through the agency of Srikantha. Prakrti 
is evolved from hala. Prakrti tattva gives rise to guna tattva 
from which emanates the tattva of buddht which again gives 
rise to ahankaru taliva. Ahankara js of three kinds according 
as s@ttvika, raius or tamas quality dominates. From satvic 
ahankara which is called t@/jasa, are evolved the mind and the 
five senses of hearing, touch, sight, taste and smell. From 
Rajasic ahankara (vaikari) are envolved the tattvas of activity, 
beinning with speaking. Fromtamasic ahankara (bAutati) emanate 
the five subtle bases (fanmdiras) ef the five elements begin- 
ning with the principle of sound. The five elements, ether, air, 
fire, water and solid are develooed each out of its respective 
tanmatras. The titular deities of the five elements are Brahma, 
ViSnu, Rudra, MaheSvara and SadaSiva of the regions in pure 
maya Thus the seven vidya tativas and the twenty four 
atma tativas consitute the core of maya mala 


After explaining mdayeya, Umapati Sivam proceeds to 
explain the nature of Aarma, Karma is beginningless (anddi). 
It is baginningless in the sense that it has no assignable 
beginning, every beginning of its series pointing backward 
to preceding causes. Karma is responsible for the ever- 
ensuing embodiment. It is also what accounts for the mani- 
foldness and diversities of experiences in each birth. Karm, 
is also what comes in the wake of such experiences issuing 
in acts of Commission and omission and also serves as 
the occasioning cause of embodiment for souls in a most 
imperceptible and subtle form, (att siksma karma). It mani- 
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fests itself as pleasure-pain experiences when it is technically 
called Prarabdha (meaning, what has begun). At this stage 
karma is present in a subtler unseen manner (sdksma) 
accounting for the varied nature of experiences. It is 
accumulated as the surplus and duly matures at its proper 
time in their respective experiences which are diverse with 
different individuals. Karma at this stage is called “alivita 
(literally, what is accumulated). Karma manifests as acts 
of right and wrong in a gross perceptible form accompanying 
pleasure pain experiences. Kayma js beginningless like a stream 
wherethe distinction between preceding and succeeding is purely 
relative. But the underlying impulse behind the manifold mani- 
festations is karma which is an impurity that conditions the 
man trans - empirically and in this respect it is like dnava. 
Karma invariably follows the soul. Karma is performed 
not only as overt actions but also as speech and _ inner 
propensities.*t Umapati Sivam makes a significant point here. 
The three modes of wakeful experience i-e-, cognition, 
conation, and affection are the means whereby one experi- 
ences the fruits of karma, The experience of the fruits of 
karma is due to the benevolent Grace of God who makes 
it possible for the individual to have experience, thereby 
bringing about an end to the previous karma, But through 
the very process of experiencing the fruits of previous 
karma, fresh karma is earned.’ This is the difficulty with 
regard to karma: The medicine cures the disease from one 
point of view and at the same time it seems to contri- 
bute, as it were, to its petpetuation. Karma@ operates from 
the buddhi tattva and colours the thought and action of 
the individual? When there is no embodiment at the time 
of dissolution it has its locus in maya. At’ the time of its 
existance in the locus of aya, succeeding dissolution and 
preceding creation, karma exists in the form of accumulated 
merit and demerit. Whenever we talk of karma in general, 
we refer to this accumulated stock of merit and demerit. 
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Umapati sivam then proceeds to explain the characteris- 
tics of prarabdha which presents itself in the form of 
experiences of pleasure and pain.“* Pleasure manifests 
itself in the form of high birth, longevity of life and quality 
and quantity of enjoyments. Pain presents itself in the form 
of the opposites ie., low birth, shortness of life, fugitiveness 
of enjoyments and the presence of suffering. These are 
potentially present in the individual in the form of possibilities. 
When these possibilities manifest themselves in life, the 
serial order of their occurrence in life is not however 
commensurate with the order of their sause in previous 
existance but rather in accord with the degree of ‘ripeness’. 
We liquidate tne load of previous ‘arma by means of 
experience. The experiences come to the individual soul in 
tesponse to previous deeds in the two distinguishable modes 
of pleasure and pain. They are classified in terrns of the 
three occasioning factors, the objects, the soul and the deity.” 
Even when the experience of pleasure and pain are occasioned 
by objects or by souls, deity is responsible for giving 
these experiences through such agencies. The deity apportions 
pleasure-Pain experiences to the souls according to their 
karma tn this sense, the deity may be said to know in 
advance the experiences. But the deity is not fettered by 
these experiences while the individual is bound by these. 
The reason for this is to be feund in the fact that while 
God knows these without attachment and aversion and so 
may not be said to experience these, the soul knows 
always these, with attachment and aversion. Thus whenever 
an individual knows a thing, it experiences at the same 
time with the overtones of attachinent and aversion. It is 
this element of attachment and its opposite i.e-, primordial 
desire for experience and the consequent aversion for any- 
thing that thwarts the objects of desire is called karma 
mala. Karma mala js the root of which Saficita, prarabdhu 
and Ggamya are the fruits. 
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Then the question arises how the new ‘arma occurs 
when the previous <arma, is liquidated through experience. 
Umapati Sivam replies that while the effects of past-karma 
are ‘liquidated’ through experience, the root karma of the 
form of attachment and aversion is however not ‘destroyed’. 
On the other hand, the vo0t-karma is active and contributes 
to the origin of fresh karma in the w:ke of experiencing 
the fruits of previous karma: 


The anava mala, the ultimate bond causes beginninglessly 
the propensity cf attachment and aversion and thus we have 
the three fold experience of karma because of agava mala, 
We can consider the new influx of Rarma also in two ways 
i-e-, doing the good (hizam) and doing the opposite (ahitam). 
There is also another classification of deeds i-e., the deeds 
done wilfully and those that are done unconsciously. The 
individual is responsible for both these kinds of action: 
When we do an action, we do it with the attachment and 
aversion. We also perform good (hita) and bad (ahita) actions 
to others and this constitutes agamya. The Sgamya attaches 
to the individual sou! in the form of unya and papa for 
which another name is Safictt@, The genesis of agamya and 
sancita ig explained in this way. Umapati Sivam hints here 
that the prarabdha experience-experience of rleasure and pain 
arise as a result of the cumulative experience of both 
agamya and sdiicita. 


Regarding Saficita Karma, Umapati Sivam says that the 
deeds of commission of good or its opposite, go into the 
stock of merit and demerit, whichis called saficita. He says 
that saficita consists in the sum total of merit and dermit, 
He says that merit does not cancel demerit and that the 
only way of cancelling demerit is through experience of its 
fruits in the form of enjoyment. Kama cannct be written 
off except through experience (b40g4) of the fruits of Karma, 
This is the law of karma. Umapati Sivam does not stop 
here, but suggests rituals for expiating merit and demerit: 
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The Vedas and Agamas provide a safeguard in the form of 
recommendation that by means of a commission of good 
agamya with a specific resolve (Safikalpa), itis possible that 
one Can free oneself from the eftects of particular demerit. If 
one puts forth effort for expiation in accordance with the 
scriptural recommendation, the affliction due to s@ncua can 
be removed. He also says that if it is not possible for one to do 
it directly» this can be achieved by indirect means, having it 
done on one’s behalf by a professional. It is equally also possi- 
ble that the demerit can be removed by some one else doing 
iton one’s behalf without one’s knowledge of it. Admission 
of these possibilities even within the context of the life of 
bondage becomes significant. It points to the fact that we can 
have the possibility of freedom fromthe working of the law 
of karma itself. Umapati Sivam says that the rest of the residual 
stock of suficita could be set at naught by God. The Lord appe- 
ars in the form of a preceptor as aresult of Stvapunya which 
consists of carya, kriya and yoga, Seficita karma does not 
cease to exist until the bonds are destroyed by the grace of 
God. There is no scope for the termination of arma until God 
comes and instructs the soul. Futher the karma continues to 
sustain the empirical life until the advent Of God’s Grace. 


Umapati Sivam says that there is no scope for the life 
of spirit for the individual soul unless these functions are 
terminated and transformed. Umapati mentions and discusses 
the five bonds on the basis of their functions. At first, 
there is the basic bond which is responsible for the soul’s 
craving of the things which are prohibited. This function is 
trans-empirical and naturally inclines the soul to agency in 
respect of experience. Against this we have the bond of 
anava, Secondly we have the bond called tirodhayi which 
actuates the bonds. This function seems to be hostile to 
human beings, but if we understand the real nature of this 
bond, we can realize that this bond is really beneficial to 
man. This Sekti causes the bonds to act so that the bonds 
may ripen and ultimately be destroyed: Thus though the 
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Sakti of God is called a bond, it is not really a bond. 
Maya is the next bond of the soul. It binds thesoul in 
the form of body (anu), instruments of knowledge (karaya), 
world (dhuvana) and enjoyments (dhoga). Before the dawn 
of the knowledge of God, these four factors function 
conditioning the soul and after advent of knowledge, these 
factors deflect tne grace of the Lord. Karma is the fourth 
bond which is invariably present in every individual conditioning 
him in the form of desire and aversion. This bond subjects 
the soul to wearying rounds of birth and death. The last 
bond (mayey@) stands for the i@tivas accounting for the 
finite and limiting character of empirical experience. Grace 
in the positive sense of Saiva Siddhanta becomes intelligible 
when all these five bonds are transformed and when 
tirodhana $akti changes the Aru] Sakti of God (para Sakti). 


MEANS TO RELEASE 


The soul in the Kevala state is completely under the bon- 
dage of Gy2va_ which obscures the capacities of the soul- When 
the soul is associated with faitvas) the soul exercises the 
faculties of iccha, jfiana and kriya, but in sucha way that it 
comes under the bondage of #arma and is consequently led into 
seemingly endless births and deaths entailing much suffering. 
The cause of this miserable state for the soul is its association 
with 4yava the original bond ( mala mala), The soul wrongly 
thinks that the pleasures of the world will be everlasting and 
consequently st sinks to a degraded state. This maybe compared 
to a state of a king's son who in his early years, being captured 
by gypsies, is brought up ina crude environment and has not 
had the benefit of living in a palace as befitting hisstatus. When 
the soul knows the true nature of the fleeting pleasures of the 
world, it feels disgusted with them andis no longer inclined 
to seek them. Due to the intelligence Of the soul, having the 
guidance of Siva’s grace, the soul realizes the worthlessness 
of worldly objects and pleasures derived through them, and 
feeling throughly disconted with its life hitherto, looks to the 
enemal saviour, Lord Siva- 


UmaPati Sivam says that the fruit of Saiva Siddhanta is the 
result of following the principles laid down in the Saivagamas, 
According to the Saivagamas, the soul has to practise carya, 
kriya and y°9% and get jiidna before it could meet the Lord. 
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Umapati Sivam also says that all actions have for their 
purpose knowledge and the results of caryd, kriya 
ana 1094 lead to sdloka, samipa and sarupa.* The practice of 
cary, kriyd, yoga andjiiana are also called dasa marga, satputra- 
marga, saha marga and sunmarga, The results of the first three 
i-e, Saloka, samipa and sarupa are called graded release (partial 
release) Release attained by jilana is sujya ie, perfect release. 
The first three are the means to at'ain complete release- 
Sivajfiana Siddhiyar explains these cary’, kriya. yoga and jhana? 
We have to follow these observences in caryd. They are 
cleaning the temple. smearing the floor of the temple with 
cow-dung, wearing garlands of diffarent kinds of flowers for 
adorning the idol of Siva, uttering the praise of the Lord, 
lighting the temple lamas, maintaining flower gardens and, 
offering one’s services to any devotee of Siva. Those who do 
these, merit Sivalohi of saloka. (saloka - living in the same 
world as Siv1) Getting ready flowers, incense, light, water 
(for bathing the idol), food (for offering), etc. are important 
observences in riya. The davotee has to perform the five 
kinds of purification.* He also has to make a seat out of mula- 
mantra for Siva to occupy Siva is to be contemplated as having 
occupied it, externalised (as of the form of light), worshipped 
with true devotion and He must be willingly praised. Homa is 
to be performed daily. Following these observences is kriya 
and the fruitof such a worship is the attainment of Samépa 
{nearness to Siva). Worship here relates to the form-formless 
aspect of Siva andthe mind is included with the external 
senses in Ariya. 


Pursuit of saha marga (i.e., Yoga) requires fulfilment of 
the following: the senses are to be turned away from their 
objects, inhaling and exhaling must be controlled; vital air 
must be directed along suSwmna when activities of manas 
cease; the sequence of mantras for the six adharas like 
the muladhava must be learnt and the deities presiding over 
these Gdharas are to be worshipped: Ajapa existing in the 
form of Siva, can be seen in the six adharas. Uniting with 


142 


the deities like Vinayaka, one must go up from mdiladhara 
to Brahmarandhra. The lotus in Brahm iranzhra must be made 
to blossom: The nectar flowing from the lower part of 
Candramandala is to be circulated within the body; and 
contemplation of light that takes within itself every splen- 
dour is to crown all these. Those who thus perform yoga, 
having eight parts in order to destroy karma attain similarity to 
Siva‘s form. Lastly we come to Ssanmdrga, One has to study 
all the arts, purinas, karma kapda in the Agamas and 
the literature of other faiths, before arriving at the conclusion 
that these are all inferior. Then one has to study by 
onedelf the jiidua fgastras which set forth the nature of 
Pati, pagu and Pagu defined per accidens and the nature 
of Pati peressence; hear the truth about these expounded 
and reflected on them One who without distinctions into 
knower, knowledge and object of knowledge, has knowledge 
of unity with impartite, eternal, pervasive. existent, intelli- 
gent and blissful Siva non- differently, attains sayujya 
which is supreme release: 


Regarding the significance of carya, kriva@ and yoga for 
entrance to jfigaa, it has been said that in carya and “riya 
stages, the attention of the soul is diverted from the outer 
world to Siva through the commandments which are prescribed 
for the soul in the first two stages. The significance of yoga 
consists in this, that through this stage. the soul comes to 
the conclusion that knowledge attained through the outer 
and inner organs, is not true knowledge and that for the 
attainment of true knowledge a higher medium than the 
senses is necessary.® Thus the first three are merely pre- 
paratory states preliminary to reach the final state. The 
enjoyments of saloka, samipa, sartipa are not permanent.® 
When the merits of the soul are exhausted, the soul must 
come back to earth. If the chain of births is to be cut off, 
jiiane marga is the only way; for, as ignorance has been the 
cause of delusion and misery, so it is knowledge that can 
bring about enlightenment and happiness- Even meditation 
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will not help if we do not have knowledge. Meditation is 
possible only with the help of instruments and mind, and 
these instruments and mind cannot take us beyond the 
material world." Any hope of attaining Siva, by meditation 
without the aid of instruments is doomed to failure, for as 
soon as the instruments are dispensed with. then the dark 
state of ‘evala sets in. Though meditation and other pre- 
paratory stages may be dispensed with, Jiia@na marga cannot 
be ruled out if Siva is to be attained. The vedas, the Agamas 
and Purayas proclaim that by sfid”@ alone release is possible-° 


Umapati Sivam says that this /fiana is of two forms i.e., 
grace (tiruvarul) and Saivagamas which deal with the grace 
of the Lord. Grace helps the soul to remove the evil effects 
of mala, While mala itself is eternal, its evil effects, can be 
removed: One who studies, the Saivagamas, gets the knowledge 
about the three entities Patt, Pasu and Pasa, Madurai Sivapra- 
kasar commenting on the verse 10 /p.45) says that the sida 
ofthe three authors of Tevaram and Karaikkal Ammaiyar is 
tiruvatul jfiand and the jfiiana of the teachers, beginning from 
Nandi Devas who get knowledge through the Saivagamas, 
belongs to the second type. He also quotes two verses from the 
Sivajfiana Siddhiyar (Svapaksa payiram 4 and parapaksa 70) 
for supporting his view: The first verse mentioned above states 
that some love Siva (without the help of books) due to their pre- 
vious good deeds and Siva gives them salvation. The other verse 
states that Arul Nandi Sivam expounds the Sivajfiana Siddhiyar 
to those who want to know the means of attaining the feet 
of the Lord and not to those who are well-versed in the Suiva- 
g4mas orto those who are steeped in complete ignorance. The 
subject was first taught to Nandi Deva by Lord Siva aNd Nandi 
Deva in turn imparted the teaching to sanatkumdra. Following 
the guidance given by Madurai Sivaprakasar, it is clear that the 
experiences of the TevGram teachers are important in Saiva 
Siddhanta. We may take the clue in verse 7 of the Sivaprak@sam 
for this fact. (perundl Coona arattirangl vifaivoday SP 7), 
Here perunil includes the Tévaram, besides denoting the 
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Sawagamas, according to the commentary of Madurai 
Sivaprakasar- 


The necessity of a Guru cannot be disputed because 
it is through His instruction that the true significance of 
the scrintures can be made known.’ It is God Himself who 
can teach ihe soul about Himeelf.*° It is impossible for the soul 
to know of God withcut the help of God. as it is impos- 
sible for the crystal to’ reflect without the sun. The ins- 
truments of the soul: know neither themselves nor the soul 
that directs them. In the same way, the soul does not 
know either itself or Pali who guides the soul. Hence 
Siva who dwells within the soul as imperceptibly as ether 
in water, will not be known by the soul unless He 
manifests Himself-’* Further, it is only God, who can 
purify the mala fettered soul as it is He that knows best 
the unhappy condition of the soul, even as the inmates of 
the house know best the physical ailments of the patient 
in the house.” It is also said that the complete cleansing 
of the soul is not possible without Siva appearing as a 
Guru, because the removal of the snake poison is not 
possible without the aid of the snake-charmer. Further it 
is said that the attempt to attain release with the help of 
anyone other than Siva is comparable to the blind submit- 
ting to be led by the blind. The release that transcends 
all taitvas can be reached only through the aid of Siva 
who is pure ¢t.’* Thus we may now conclude that the 
learning through Siva Himself is the condition, sine qua non 
for the attainment of blessedness.!° 


Umapati says that in order to make the best use of 
the preceptor’s instruction, one should attend to it with 
concentration, reflect on what is taught» ascertain the truth 
of it and fix that result so as to attain the state where 
Siva comes to be in union with the soul.”° From the Guru's 
instruction, the soul learns about its nature so that it can 
aspire to realize all its inherent possibilities. We may now 
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consider what Umapati says about the naiure of Divine 
wisdom. (jfidna vaymai). Without the help of the instru- 
ments of knowledge, the indiVidual can see nothing. In 
the kevalavasthd the soul has no experience of objects, not 
even of a fleeting nature. Now with the instruments, the 
individual cannot attain the feet of the Lord. In the 
sakalavasthé, the senses partially manifest knowledge of the 
individual. How then can the individual soul realize Divine 
wisdom ? 


Umapati says that Divine wisdom is communicated to the 
individual soul by God Himself graciously coming as a 
preceptor as a result of long-earned penance.’’ God shows 
the way to sever ccnnection from these instruments and to 
reach His feet.’ In the sakalavastha, the tet:ves are provided 
by the concealing Sakti for the individual soul to effect partial 
release from the fettering effects of Pass. The soul will have 
finite experience and this will hasten the state of ripeness 
for Pdga so that Pasa may become ready for removal. When 
this state occurs, Ged appears asthe preceptor and effects 
purification of 1affvas by means of adhava Suddhi and thereby 
effects severence from the finitizing effects of Page. Thus the 
individual soul will have a new state of knowledge and life 
in which its knowledge, action and feeling being unconstricted, 
hecome infinite in due conformity with the infinitude of Siva, 
Saktt even in its embodied state of existence. This is technically 
described as the symbolism of reaching the Divine Feet. 


Umapati explains the nature and form of Divine knowledge 
which is made accessible to the soul when God and man are 
united as preceptor and pupil. He says that Divine knowledge 
pervades the world for the ultimate good of the soul unaffected 
by the intelligent and non-intelligent entities in the world 
The intelligent and the non-intelligent world function toward 
their appointed destiny because of the benign presence of the 
concealing Sakti. Pati transcends the intelligent and non- 
intelligent entities and functions for the benefit of giving 
good equally to all. Umapati Sivam says, 
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None is dear to Him; none is hated by Him. 

All alike are His favourites.’® 

Appar says, 

‘He will not be good to those who approach Him not; 
He is good to those who approach Him; 

Yet He has no partiality, likes nor dislikes. 

He is called Sankara as He is beneficient. *° 


Umapati Sivam explains this with the help of an analogy: 
The sunlight permits the crystal to show its natural lustre 
and the pewcr to reflect the colours with which it comes 
into contact. When the colours fall on the crystal and when 
the sun is not directly above the crystal, then the crystal 
reflects the colours with which it is associated When the 
sun is directly above the crystal, then the crystal will 
not reflect the colours even though the colours are 
associated with the crystal. In the same way, the concealing 
Sakti of God makes the soul plunge into the worldly experiences 
when the impurity attaching to the soul is not mature. When 
the evil effects of mala are made fit for removal, the same 
concealing Sakti of God changes into Arul Sakti and bestows 
release on the soul. In neither case Sakti is affected by either 
the intelligent souls or by the non-intelligent Pasa. 


Now the question arises regarding the nature of aya and 
karma, When Divine knowledge is given to the soul by 
God’s Grace, Maya and karma were used as instruments by 
the concealing Sakti of God in the service of forging of bonds. 
What happens to the two species of pasa ie., Maya and karma 
when the concealing Sakti of God is changed into 4ruy Sakt.? 
Umapati Sivam says significantly that when the individual is 
under the influence of @Rava, the dark bond, the impure maya 
and its effect ma@yeya on the one hand and the inexorable, 
karma which would not leave the soul unless it is experienced 
function as elements of darkness (marujinil irujay nirkum SP 
70). Thus maya, mayeye and karma bind the soul because 
the soul is defiled by anava. This is the reason why empirical 
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experience, though it is an advance over pre-empirical dark- 
ness (Kevala), is itself a part of one long night. Thus 
sakalg@vastha itself is a constituent of bondage. When the soul 
comes under the influence of Divine grace which dispels the 
darkness of bond, then these so called bonds also function 
as elements of light (aruinil ofiyay nirkum SP 70), Thus 
when Divine knowledge dawns on the soul, the erstwhile 
adventitious instruments of bondage become instruments for 
giving bliss to the soul. Umapati says in Tiruvarut payax that 
when there is defect in the tongue, even the sweet milk will 
be bitter and when the defect in the tongue is cured, then 
the milk will taste sweet." In this way when dneva mala 
dominates the soul, then the bliss of Siva will not be tasted 
by the soul and when the evil effects of ajeva mala are 
destroyed, then the bliss of Siva is manifested to the soul- 
Thus it is explained that even though God is merciful, the 
soul suffers due to its association with alava. If the soul is 
under the influence of dnava, then tirodhayi act on the soul. 
If the soul is freed from the evil effects of atuva, then drul 
Sakti acts on the soul- 


Kanchi Jfignaprak@sa Swamigal in his commentary on 
‘Unmai viatkkam' quotes this poem. 


“@Purcr Heustrs sor Foust; el Oproh shear; WobgsMesr 
aoc ae; sargrar Carcrotmer gourd Suds 
Stuer get Gat Posed gMwuoormb, Hdanmevri 
Gufger gofurus Psuubd Quyd PPOQurgGcr epsscuTd” 


and says that the sun is compared to Siva, the eye to the 
soul, the light of sun to the grace of God and darkness 
to mala, The eye which is encircled by darkness gets light 
through the rays of the sun and becomes light when it 
comes under the influence of the sun. In the same way 
when the soul comes under the gracious influence of Siva 
the soul enjoys the bliss of Siva and even the mala subsides 
under the grace of Siva. The commentator also says that 
we must combine the two verses (Sévaprakasam 32 and 70) 
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to get a clear understanding of the Siddhanta position.” 
These two verses speak about five entities Le, maya 
mayeya, karma, (iruvinui) maruf (tirodhayi) and irul (ayava), 
if Tirodhayi acts on the soul, maya, mGmayai (here meaning 
mayeya) and karma become darkness. If Aru) Sakti acts on 
the soul, then the three become light. 


Sivaifid@na Munivar explains this verse of Siva prakasam 
(70) when he explains the relation between God and maya.” 
The question is raised how the relation of pervasion between 
God and soul can also hold good for the relation between 
God and maya. Sivajfiana Munivar replies that maya is 
pervaded by the soul and since the soul is pervaded by 
Siva it follows by implication that maya is also pervaded 
by God and he quotes the vetse beginning with "maya, 
mamayai’ fully. Then the objector raises another question 
that if it is the case with maya ‘is’ anava mala also related 
to God in the same way, because 474% is also vyapya - 
1e., pervaded by the Lord? Sivajfi@za Munivar replies that 
anava mala is not related to God in the same way as maya, 
because even though Guava is pervaded by the Lord, it is 
opposed to the Lerd, while maya is not so opposed to the 
Lord. Sivajfiana Munivar argues that since mayeya is also 
considered among the eight forms (aStamdérta) of the Lord 
like the soul, the same relation that exists between God 
and soul, also exists between God and maya. Sivajiiana 
Muniver says that the only factor we have to take into 
consideration here is that since the soul is capable of having 
consciousness the soul has a special relation with the Lord. 
The commentator also strengthens his interpretation on two 
other grounds (i) by considering the sense conveyed by the 
order of words (lé1 &.40 8) and (ii) by relating this verse 
(sp 70) with the previous verse (ie, sp 69). He 
says that the sense (e) (777%) jin the phrase por 
reo Cup Pomss ereorSw eERrerd srerui’. 
cannot mean definite sense (Gamib). Since the phrase 
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speaks about /fiana definitely, it cannot also have the ques- 
tioning sense. If the meaning of #7714 is taken to mean 
rp pens, then it amounts to convey the sense that /fidna is 
jfiana which is tautology. Therefore aamgLh js used to dis- 
tinguish between two or more entities (L982). The commen- 
tator concludes that this phrase is used to convey the sense 
that only Padi jfiana is independent and 8s and pasu jiiana 
are not independent. Thus according to him, pesu and pasa 
Jjii@na are explained in the 69th verse and the remaining 
pati jiana is explained in 70th verse. The gist of the 70th 
verse according to Sivajnaéza Munivar is that the function of 
maya, mayeya and karma depends on the nature of the soul- 
lf the soul is bound by 4y.2va, these three i.e, maya, 
mayeya and karma bind the souls with the initiative provided 
by the concealing Sakti. If the soul is freed from the evil 
effects of ayava, maya, mayeya and karma help the sou | 
like Arug Saki, 


After considering the nature of Divine knowledge, Uma- 
pati proceeds to deal withthe effects of attaining Divine 
knowledge: He classifies the effects under three topics, i-e., 
insight into the nature of the soul (@tma dargana), purification 
of soul (alma §Suddhi) and benefit to the soul (ama labham), 
These three are the effects of attaining Divine knowledge, 
Umapati says that purification of tativas (tativa fuddhi) and 
accession to Divine knowledge are the two factors that consi- 
tute ‘knowledge of the soul’ (dima dargana). Tattva guddhi 
implies freedom from 24% which is more specifically freedom 
from sense of ‘I’ and ‘mine’ inrespect of faétvas. This is explained 
by Umapati Sivam as the process whereby the preceptor 
elevates pupil’s knowledge to the infinitude of Divine Sakti. 
By accession to ‘soul-knowledge’, Umapati emphasises the 
indispensability of Divine knowledge for the manifestation of 
soul’s action and knowledge. This is technically called Sivara- 
pam, Umapati says that God Himself comes in the form ofa 
preceptor as aresult of one’s penances and reveals this truth 
to the soul. Soul’s surrender of agency is emphasised in alma 
dargana. 
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Purification of the soul is the next stage of realization. This 
is described by Umapati as surrender of one's efforts. (éan payt 
njtial), Though Umapati terms the phrase, ‘tdn pani nittal' 
somewhat negatively, the significance implied by this is 
positive. Meykandar phrases it in positive terms, as ‘irai pant 
rirral’ which state occurs after one passes through the surren- 
der of agency. Surrender of one’s efforts is a negative way of 
expressing ‘thy will be done’. The soul surrenders itself by 
doing the will of God. The point to be noted here is that the 
soul must renounce the sense of even ‘I serve’. Here the soul 
leaves everything to God and is not even conscious of serving. 
The upper limit of spiritual realization is described as amu 
labham. This is explained as immersion in the experience of 
ot Being given by the Divine knowledge. This results as the 
culmination of self surrender and union. This state of immer- 
sion in the experience of Being constitutes the content of 
liberation and bliss is concretely presentin it. This state is 
different fromthe preceding state of not doing anything but 
by the will of God (Siacrgercd serpy) eirenpuyes 
Gleuiuit 620) where there is only a foretaste of bliss which 
arises as a negative consequence of dissolution of 7asa. 


Umapati explains the continuity of the three levels of 
experience i.e., dima dargana, dima guddhi and atma labham, He 
says, that if God is known by the soul, then it can perceive itself 
by being itself. To understand the importance of this, he recalls 
how the soul knows with help of Divine wisdom. The soul 
cannot know anything with the help of its own faculties» The 
soulis limited constitutionally and it can know only through 
the means of manifestets of knowledge (vyafijakas). In the 
State of bondage, the soul knows with the help of instru- 
ments of ‘maya and in the state of release, it knows with 
the help of Grace, Thus it can know only with the help of 
instruments either in bondage or in releaese. Even when the 
soul is aided by the Infinte knowledge, the soul has only finite 
knowledge. It can know or experience only one by one. This 
is the reason why the soul is said to bea finite knower 
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{kineijfian), Divine grace, which is infinite in nature, is the 
invariable aid and pre-condition of finite - knowledge. The 
question before us is ~ how does the finite knower know him- 
self? Umapati says that if one can look with the eyes of the 
light of Divine grace, looking at itself i.e., the Divine grace, 
then one can also see one’s own soul together with Grace. 
One cansee the condition which makes sight possible, 79¢ 
by looking at it, but by looking with it i.e. one must not 
stand as distinct from the condition and see it, but the eye 
must transport itself to the place of light and become aware 
of it. The soul can see itself only from this changed perspec- 
tive. The soul cannot stand apart from Grace, and know either 
Divine grace or itself as it does in the case of knowing objects. 
The soul has to become one with Grace which is the general 
condition of our knowing and perceive itself only as one with 
it, never as a knowing subject which stands apart from the 
things known. It may be seen from this account how know- 
ledge of soul involves the fusion of awareness of Divine 
presence (Siva riipam) anda similar awareness of oneself 
(aima dargana) vis-a-vis the Divine presence. Meykandar also 
expresses the same idea with greater force in the prefactory 
verse in the Sivajfiana Bodham, by using both the negative and 
positive expressions.” 


Umapati explains the continuity of the three levels of 
realization. {f we abandon the habit of seeing with the eyes 
of the light of Divine Grace, we may know how soul puri- 
fication (ata §uddhi) and self - realization or gain (atma. 
labham) are implictly contained init. When the soul investi- 
gates the nature of the tattvas and the inner dynamism 
that is at work in them, it understands the tativas to be 
alien to itself and there will dawn on the soul the gro- 
wing light of Divine Wisdom. If the soul identifies itself 
with the general condition at work underlying the futivas, 
and if the soul is immersed in it without attending to 
tattvas, the soul gets purified. In this state of purity, there 
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must be no assertion of the individual consciousness: After 
this stage is reached i.e, when the soul is purified, the 
soul knows under the all - pervasive Omnipresence of the 
Highest (parainiruiow). This is technically called soul's 
purity. This can also be looked upon as knowledge of God 
in His Meicsty and Omnipresence (Sivadarganz). It is only 
when this stage of self- emptying and complete subjection 
to the Divine light without even the conscicusness of an 
ideal distinction between the iwo is reached, that the 
supreme Being appears to the soul. When the knowledge 
of the sou! is purified, Being is disclosed to the soul- The 
soul must not stand apart from Divine grace. It must trans- 
cend even the fact of knowing Divine light which is the 
underlying rrinciple of all /atvas. 


It may be asked whether, apart from Divine Wisdom 
dawning on the soul, there is a Suoreme Being that is 
tricr even to the Divine light. Umapati says that the full 
light of the sun has the sun as its source. Similarly the 
spotiess Supreme Being is the source of grace and bright 
grace of God is His power. The light of pure knowledge 
in Ged is called His power ie., Sakti. Sakti is pure 
and trarsccnds the finite conditions of pasu and Page. 
This Sakti at the same time points to its transcendent 
source i-e., Being. Without Being that power does not stand 
alone. Just as the sunlight dispels darkness that pervades 
everywhere and shows the sun to us, so the light of 
divine grace dissolves the base bonds of darkness and paves 
the way for the delightful disclosure of Being to the sou! 
liberated from the bonds. 


There seem to be two transitions by using the example 
of sunlight pointing to the sun. First, when we see the 
object, the light serves as the unobstructive condition showing 
from behind the perceiver who is unaware of the assistance 
of light. Umapati says in Tiruvarutpayan, 
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"He who places himself behind the light of truth, 
arising out of darkness attains bliss. He who places his 
self before it, endures pain’. This suffering is the characteristic 
of the soul when it is bound by the bond of @nava When 
the eye ceases to be preoccupied with visual objects, it 
becomes united with the ‘condition’ where the light as such 
is perceived. When light in its turn points to its source, 
the subtle transition takes place. As light and its source 
are related intimately, Sukti and its source Siva, are also 
related intimately. At first the soul does not know how 
the ttrodhana Sakti acts and falsely identifies itself with the 
objects of the world. 


When the sou! begins to investigate the source of 
suffering, it comes to know that all sufferings arise due to 
attachment and aversion. When the soul fenounces the 
sense of ‘I’ and ‘mine’ it is fraed from the fetter of pase 
and becomes united with Divine grace. This is becoming 
one with Him and abiding in service unto Him. (ekanaki irat 
Pani nipral - Sivujigna Bodham 10th sutra). There is again a 
transition from this state and the Supreme Being is disclosed 
in this transition. When the soul becomes one with Him 
and acts as He directs, it must transcend even the duality 
of knowledge and revelation ie, it must not assert its 
individuality, but must act as directed by the Lord. This is 
technically called Sivabhogam. The transition from the state 
of union with Divine grace to that state, where Being as 
the source of Divine grace is perceived, is a subtle one. At 
this stage, the soul must not yi Id to the lingering effects of 
Pagutva, This transition is possible us a result of persistent 
surrender and selt-effacernent on the part of the soul and 
this must be followed by a life of union with Divine grace. 
Umapati Sivam says that when the omniscient grace of the 
Lord dawns on the soul, there will be a most natural 
temptation to lay claim to omnisciznce and omnipotence. 
Due to its dissociation with the bonds the soul may feel 
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that it knows everything and it may be tempted to perform 
cosmic functions like the Lord. A feeble person possessed 
by a ghost performs the righty acts of a ghost. In the 
same way the soul engrossed by the all knowing gr<ce of 
the Lord, would possess all attributes of God and perform 
His five functions in the same manner as He does. This 
is the view of the Stvasama vadu. But this temptation must 
be resisted. If the ghost possesses a blind or dumb or 
lame man, it cannot make him see or speak or walk; simi- 
larly the omniscient grace of the Lord which possesses the 
soul, can only develop its innate powers, and will not make 
it do the functions of God, which He does by taking any 
form He pleases. When the omniscient grace of the Lord 
dawns on the soul, what happens isa full development of 
its own innate powers: It will not make it do the function of 
Lord. When the evil effects of pasa are destroyed, it is the 
privilege of the soul to take immense joy in the glory of the 
Lord. [f by freedom of the soul, we mean having literal equality 
with Godin function, then itis delusion. To perform cosmic 
functions by free assumption of appropriate forms that He 
chooses is the privilege of God that is implied by His transcen- 
dence, 


The soul should understand the nature of knowledge 
which it comes to have in its embodied state through the 
instruments like Kala and other ‘attvas. If it does so, on 
reaching the stage in which the base bonds are got rid of, 
the seul should take shelter under the grace of the Lord so 
that the soul does not contact the said instruments. At 
this stage, the soul should not think of Grace as an extran- 
eous condition, which helps its knowledge and action, but 
must view them as nothing apart from Divine Grace. The 
soul’s intelligence is illumined by Grace. {tf the soul 
abides in Grace in this way, then the Supreme (transcendent) 
gain will be within the sight of the soul. Madurai Sivapra~ 
kasar says that leaving the impurities constitute aime 
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dargana. When the soul understands the nature of the taftvas 
and when it is associated with Grace of the Lord, the soul 
gives importance to Grace leaving the assertive intelligence 
of the soul. This is called aéma gudd/t, When the individual 
soul persists in its efforts in giving importance to Grace of 
the Lord, leaving behind the assertive intelligence (aéma 
bhoda), then the Supreme gain will become accessible to the 
soul and this is called dima labham. 


The Sivaivaitin maintains that the soul becomes God 
Himself in the state of release. According to him the 
question is - why God should appear to the soul as dis- 
tinct from itself? why not speak of the goal as consisting 
of becoming God Himself? Umapati says that if the ‘!’ 
that becomes one with Grace through union ceases to exist 
but becomes Being itself disclosed by Grace, then it follows 
that its knowledge of itself which it gained vis - a- vis 
Grace. was delusion. This implies that the gain of libera- 
tion achieved by conquering bondage itself would be a 
delu’io-- The soul in its state of bondage, cannect see 
itself. Umapati says that even in the state of release, if 
it could not intuit Being with the help of Grace which is 
accessible through nothing save itself, it is not possible 
for the soul to realize the wisdom which will enable it 
to reach the feet of God and consequently it will not 
attain the goal. Here the phrase ‘GQariagw sigeferr 
gb Cgrerpiwr sremgruter’ emphasised the importance 
of Grace. We can realize Grace only with the help of 
Grace. M@nikkav@cagar says, ‘Even the impulse to worship 
arises due to Him’. ‘sivergennGa seusirgrer cus mid’, 
lf one has achieved union with Grace and yet fails to 
understand what is communicated by it, the presumption 
can only be that such state of union was only a delusion. 


Umapati then speaks of the transcendental wakefulness 
(jagratitem) the highest state of conscionsness which can be 
attained even during the waking moments of one’s life. He 
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says that the highest state can b2 attained not by eforts, 
but by renunciation of efforts. The soul can achieve this 
state only by balancing as it were between the razor‘s 
edge of awareness withont falling on the side of discur- 
siveness which ensues as a result of association with the 
tattvas and without also sliding into ignorance which results 
due to dissociation with the éattvas, The soul must avoid 
the two phases of bondage i.e., the state of Aevalz where 
there is no instruments and consequently no knowledge 
and the state of sakala where the soul has partial know- 
ledge which will not help to attain the feet of God- The 
soul must refrain from all actions and must stand stead- 
fastly united with Grace which is present as the condition 
in one’s consciousness, The soul thus submits itself to the 
control of the highest wisdom and gives up its egoistic 
efforts. by identifying itself with the Supreme Being. When 
this conversion of attention takes place even in the soul's 
waking moments, then the sensory discursiveness and 
ignorance are conquered and the soul attains the highest 
state of consciousness even while it is awake. 


Explaining further, Umapathi says that the senses which 
afe restricted to the service of enjoying the fruits of karma 
and earning fresh ones, will not by themselves cease to 
act. Ifitis said that the soul by its own intelligence knows 
the way of subduing the senses, then also the senses cannot 
be subded, for then the intelligence of the sou! will endure 
and egoism will be the result. Ifthe ‘I’ consciousness were 
to disappear with the disappearence of the function of 
senses, then the soul will sink into ignorance. The only way 
of experiencing this highest state of pure consciousness is 
to remain in wakeful alertness without being subjected to 
the discursive knowledge of the senses but to be absorbed 
in the presence of the Light of Grace. When the instruments 
of knowledge help the soul to know the objects, the intelli- 
gence of the soul (atma citsakti) concentrates on the objects 


157 


and knows them one by one. If the alma citsakt fades in 
the Light of Grace, like a lamp beforethe sun, the soul will 
realize the Divine wisdom. When the soul refrains from 
following the lead of the senses, wherein otherwords the 
Light within is allowed its sway over the senses, the soul 
may be said to have conquered the ignorance. Itis only 
realizing the transcendental wakefulness (jagratitam) that the 
one can get ridof the bewildering births.”® 


Umapati says that knowledge - absorption (jfiana nista 
is a state of spiritual tranquillity. It is the culmination of 
hearing the words, meditating on them and attaining enligt- 
enment. Even after hearing the words and meditating on them, 
the jfiaza nista does not ensue without a manifestation of the 
knowledge of Ged. (Sivajiiana). God is beyond the sphere of 
word and meaning, beyond even the reflective self-conscious- 
ness of the individual. So Gcs! cannot be attained either by 
hearing of the words alone cr by meditating on the words | 
God's Grace must descend on the individual (¢rai aru) jianam 
nanni) and there will be manifestation of Light of knowledge 
due to the descent of Grace. When there is manifestation of the 
Light of jfia”a due to the descent of Grace, the light of Pagu and 
Paga jfiina fades (éecurum), With the help of this knowledge 
the scul conquers the finitude and it achieves a union with 
the all-pervasive knowledge of God Thus is achieved an 
ecstatic absorption in Divine knowledge: It is also a state 
of ecstatic love when the soul is aware of @dvaita union with 
God. The soul’s three faculties of thinking, feeling and 
willing will function even in the state of release. The sou} 
thinks of God’s help even in the state of release and this 
love for God increases and thus the soul’s faculty of willing 
functions. The soul enjoys sa jfidn@ and in this way 
the soul’s faculty of feeling finds its consummation. 


The path consisting of hearing the words from the 
preceptor, contemplating, meditating and attaining enlight- 
enment is the straight one for achieving the goal of spiritual 
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tranquillity. Follow'ng his predecessors Umapati says that 
if this pathis hard for one to tread, th r3 are otha easier 
means of attaining the goal. The soul mu;t constantly think 
of the limitations of the instruments that the soul uses and 
also the dependent natue of the soul By this consciousness 
of dependence on the part of the soul and by growing stead- 
fastly in the felt conseiousness, one can have a lasting love. 
for God and attain the same goal of spiritual tranquillity 
Thus the intellectual method involving an ascent through a 
heirarchy of knowledge is not the only way of experiencing 
God, even though it may be the standard one. We can see the 
influence of the great Saiva devotees on Umapati. There is 
no conflict between the way of devotion and the way of know- 
ledge in Saiva Siddhanta- Sekkilar's phrase ‘@prerud wear ured 
anu aor part Eeha orm 2 sai’ means that 
knowledge consists in loving God." This is taught by 
Tirujfiana Sambandhar who drank the milk of wisdom. Umapati 
Sivam considers ‘sohambhavana‘ also as an alternative means 
to reach the goal of attaining Siva. He says that tensions 
and conflicts that are native to the soul canbe removed by 
the contemplative identification. He concludes that for those 


who have received the grace of the Lord, no meditation 
involving mind is necessary. 


Umapati adverts to the theme of @dvaiia in the context 
explaining the sense of ‘oneness’ which occurs in /fidna-nista, 
He appeals to one’s experience of bondage and says that the 
nearest analogy for understanding the union of soul with God 
in freedom is its advaitic union with Gnava,” The Tamil word 
for ‘one’ is both noun and verb. It stands for the number 
one and also forthe imperative be or become one. Umapati 
analyses the various shades of the sense implied by this 
word and expresses the sense of @dvaita as suggested by the 
proper use of the term ‘one’. |t is instructive to note that 
Meykandar uses the word ‘onru’ when he speaks about 
advaita,”* Umapati explains in this verse also the precise sense 
in which the Saiva Siddhantin uses the term ‘advaita’- He 
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says that if it is one that becomes two and later on becomes 
‘oned’, then no account is taken of uniting. If it is a case 
of two becoming one, it will imply tnat one of the two ceases 
to exist. as there is no other way of understanding things 
two in number coming to be one.’ If however it be said 
that there is no becoming one at all, says Umapati, there is 
no question of uniting If the two are not united, then there 
is no union. If however the union of the two is explained 
jn the wayin which iron becomes one with fire is explai- 
ned, then certain consequences follow. Among the two enti. 
ties the one should partake unreservedly of the nature of the 
other As iron in fire acquires the full function of fire, so 
the soulin union with God should acquire all His powers 
and perform the cosmic functions. this however is untenable. 
So the only adequate simi'e that suggests itself to understand 
the significance of this oneness is the same in which one 
has been ‘one’ with ignorance. Following Umapati, Téyumd- 
navar also describes the union of soul with da¢va in the 
same manner.*' When the soul is one with ignorance what 
is implied is that it stands as ignorance liself and not as one 
which is affected by the impurity called mala, Anca mala 
obscures the intelligence of the soul in such a way that it is 
not even conscious of its individuality. {tis like the eye en- 
shrouded in darkness where it is intelligible to say that it is 
indeed darkness. In the same manner the soul experiences the 
Supreme Being by being one with it- 


The question arises regarding the status of pasa, when the 
soul is liberated. The soul that is one with God, does not 
cease to exist inrelease. {f fase endures with its finitizing 
function, there is no manifestation of Infinite knowledge. lf 
pasa is destroyed in the state of release, then it is nota reality, 
Umapati says that just as the destruction of the soul is incon- 
ceivable, the destruction of the reality of pasa is also 
inconceivable.” Ihe eternal pasa does rot cease to exist.* 
What is destroyed, is its powers It may be recalled here that 
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Umapati anticipated this difficulty and he defines paSa as one 
with energies that may be withdrawn when they are maturad,*# 
He uses the analogy of light in explaining the destruction of 
the energies of pas¢. Before light, darkness cannot exist. 
Darkness is neither destroyed nor does it persist in its function 
of veiling the eyes. In this way, the power of dasa is neither 
destroyed nor does it persist in its funtion of inhibiting the 
manifestation of soul’s knowledge and action. 


Regarding the destruction of kurma, Umapati says that 
the limitless stock of two-fold Sarma which gives rise to 
numerous births (saficiia) becomes powerless like fried seed 
and ceases. The karma that has begun to take effect in 
the from of present body and its experience of joy and 
sorrow (prarabdha} does not operate in the normal way, 
as it does for others. The experiences of the embodied 
soul with his pleasure and pain are no longer the experi- 
ences of the liberated scul, for the experiences are unappro- 
priated by the liberated soul. These remain the experiences 
of the body before which the jivan mukia is present as a 
spectator. The karma for future. which may arise out of 
present experiences (aga) is consequently destroyed by 
the fire of knowledge which resembles sunlight dispelling 
darkness.°° 


PANCAKSARA AND RELEASE 


Even though the bonds may be dissolved, solong as the 
liberated soul moves inthe worldof physical elements, i-e, 
as long as the soul is affected by prdrabdha karma, the finite 
and discursive knowledge due to the ‘aitvas may not cease 
to affect it. The frarabdha karma will have its course even 
though the jivan mukta js fixed in wisdom. The difference 
between Jivan mukta and other souls is that for the jivan 
mukta the experiences are only the experiences of the body 
and the jivan mukta is a mere specator, while the others enjoy 
the experiences with desire and aversion and thus increase 
their stock of merit and demerit. By the force of his previous 
habits, he may go the way of the senses. Even as the smell of 
asafoetida remains inthe vessel after it has been taken away, 
the residual bond (vasana mala) has lingering effects. Because 
of these lingering effects, itis quite possible that the soul 
may be affected by egoity (1- sense) and with the coming 
of ‘I-sense’, the primul karma (mile vinat) in the torm of 
desire and aversion may revive in its wake and the {discursive 
knowledge dueto the bond of mayeya may come back te 
the soul. The individual may be led to discursive knowledge 
in this unexpected manner. 


In this context, we may consider the view of Umapati 
Sivam regarding iruvinaioppu, The author of Cintanai ura; 
gives two interpretations of éruvinatoppu and asks us to see 
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in the Mapadiyam of Sivajfiana Munivar to get the real 
meaning of this concept.’ According to the first, merit 
and demerit (petya and papa) must become equal, without 
any of them becoming greater or less. The second holds that 
the effect of great puny, say, aSvameda yaga and the effect of 
great Papa, say Brahmahatti cancel each other when they 
become mature. According to the second, iruvinaiop pu occuts 
in this way afterall merits and demerits are cancelled-Taking 
the first case, Sivaijn¢na Munivar says that itis difficult to 
have a state in which all merits and demerits have become 
exactly equal and even if by chance, we come to have that 
state, the effects of merit and demerit are not experienced 
by the soul. They cannot leave the soul, without being experi- 
enced by it. So the first version is not tenable According to 
the second, even though great merit and demerit may cancel 
each other, the remaining merit and demerit are not cancelled 
and they have to be experienced by the soul before it gets 
spirtual maturity. Sivajidn@ Munivar explains the true meaning 
of the term iruvinaioppu in the Mapadiyam, Iruvinaioppu 
refers tothe particular state of the intelligence of the soul 
which is not affected either by merit or demerit (saficiéa) or 
by their consequences. He refers to SP 48 and says that 
the phrase ‘edirvinaiyu mudivinai udavu payan neraga’ (or gt 
Aonaruy gpigalmar 2 go, wweir Goo1s) makes it nece- 
ssary that even the dgamya karma must become equal with 
mudivinai je, Sivapunya” The becoming equal of the future 
agamya karma with mudivinai cannot be obtained except in 
one’s intelligence. There is also another argument supporting 
this interpretation; when the mark of mala purtpaka, Saktini- 
pata and Siva pugya are to be found in one’s intelligence, 
the mark of iruvinaiop py also must be found in one’s intelligence, 
Umapati Sivam explains this in Saivavadi nirdkardyam in 
the Sankarpunirakarcham also. Umapati poses the question 
whether malaparipaku js the the cause of Saktinipata or vice 
versa. If Saiva vad: says that malaparipaka is the cause of 
Sakinipata, then he must say that ™malaparipaka will occur 
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at the endof appointed time after a long passage of time, of 
it must occur in the appointed body at the end of taking 
many births according to 427d, It may also be at the time 
when both merit and demerit cancel each other or when the 
soul realizes that merit and demerit are causes of birth. 
Finally the occurrence of maluparipaka may take place when 
God out of His mercy may save the soul. Un.apati Sivem 
says that itis difficult to measure Rarme which is devoid 
of form. In this context. we may note four stages viz, Siva 
punya, iruvinaiopp, malaparipaka and sakiinipata. Due to 
the maturation of Swapunya, truvinaioppu cccurs and due 
to the state of mala paripaka, Saktinipata takes place. 


The descent of Grace consequent on the ripeness of 
mala ig graded and admits of degrees. This is so in 
regard to the gradual and progressive ripenirg of mala. 
Umapati says that we can distinguish four stages viz, very 
slow, slow, fast and very fast. (manta tara, manta, tivra 
and tivra tara). Umaoati Sivam says that for those who 
have reached the jiamapada i.e., the souls of the highest 
grade who are fit for the very fast descent of Grace, God 
appears as a preceptor. God who has been one with the 
consiousness of the individual as its inner light, ‘appears 
directly in a visible form and imparts true knowledge. This 
knowledge removes the endless alternation between isola- 
tion (kevala) and empirical experience (sakalu). It removes 
the bonds and paves the way for the pure state of exis- 
tence. This state of pure existence is called Suddhavastha 
The author of Cintanai urai says that the Revalguusthd refer- 
red to here is the state that obtains with sa%ala and not 
the presakala state of oneness with ala, The recson is 
to be found in that freedom from the second sense is to 
be achieved in the sakaldvastha itself.’ 


Umapati deals with various goals (mukit) aimed at by 
different schools. Enjoying the pleasurés of women is con- 
sidered to be the highest goal by materialism. The Seutaa- 
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14 school considers the soul as an illusion which arises 
due to the aggregation of five skhandas. They are Ttipa 
(form i.e., perception), Vedana (feeling), visiana (conscious- 
ness) samjna (cognition of things by their names) and 
Samskava (impressions) including accumulated merit ard 
demerit. According to the Buddhists, the goal of spiritual 
freedom consists in annihilating the aggregates. The Jaina 
school regards mukii as a quiescent condition of the puri- 
fied soul. It is an escape from the body, though not from 
existence. The individual becomes devoid of character by 
avoiding all emotions. The suddha state is not the cause 
or the effect of the Samsara series. It is absolutely uncon- 
ditional. Others conceive the goal as the dissolution of 
karma obtained through a due consideration of the general 
and special characteristics of substances. This theory is 
viewed as the thery ot Vaisestkas by the author of Cin- 
tanai Urdai (p. 804). tlakkatam Cidambaranadar considers 
this as the view of the Jainas and Madurai Sivaprakasar 
considers this as the view of the Prabhakara Mimamsasa 
The goal of spiritual freedom is viewed as freedom from bondage 
(mala). Ths is identified with ardpa  Sivasamavada 
(Cintanai uri p, 804) and Bhedavada (\lakatam Cidambaranada 
Munivar) and Pasupata Saiva (Madurai Sivaprakasar). The school 
of Siva sama vada considers the immortality of body as release. 
The Sankhya considers the discrimination between Purusa and 
Prakpti asthe goal of life. The ™Zyavada also considers discrimi- 
nation between Sat and asat as the means to release. The 
annihilation of the soul at the time of release is considered 
as mukti by the Bhaskara school. The attainment of powers 
(sidahis) and deadening of consciousness like a stone are 
viewed respectively as goals by the school of stddhar and 
Nyaya Vaisesika, The author of Cintanai avai maintains that 
the deadening of consciousness is considered as the goal 
by the school of /Pasana vada Saiva, All these goals are 
not worthy of oureffort and are reprehensible. (ivai payicer 
mutti SP. 50) What umapati means by the reprehensible 
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nature is that they are not goals of freedom, instead they 
lead men into the ocean of transmigration. All these goal 
are included either in the kevalavastha or in the sakalavasthd. 
But neither kevala nor sakala marks the ultimate freedom from 
which there is no return to s@msara. True freedom can be had 
only in the life of pure state (Suddhavastha), When the evil 
effects of mala are destroyed, then the Divine Grace which 
remains unmanifest till the dissolution of ”a/a, manifests itself 
in the soul, With the help of this Divine will, the sou] 
attains the feet of Siva.’ This is described as the suddhad- 
vaita mukti which consists in 1) overcoming of bondage and 
2) realization of supreme bliss, through union with Grace. 
These are treated respectively in the tenth and eleventh 
Siitras of the Sivajiiina Bodham and the Sivajiiana Siddhiyar. 
Umapati also discusses these two aspects in arujuru nilai 
and inburu nilai in the Tiruvarutpayan. 


When the old habits which arise due to vasenu mala 
threaten to overcome the jivanmukta, he should fortify 
himself against the troubles and must not yield to the 
influence of vasana mala. Following Meykandar and Arul 
nandi Sivam, Umapati suggests mukti paiicaksara@ as the anti- 
dote against this influence. It is the contemplation of God's 
name which has no beginning nor end. By pronouncing 
this mantra, the soul resolves to remain steadfastly in the 
manifestation of jfiam@ and in the consequent perception of 
Being: The manira as duly instructed by the preceptor helps 
'ts user in preventing him from being affected by the 
tesidual impressions of mala. 


Of the five letters of Paficaksara (Sivayanama). Si (#) 
Tepresents God, va (4) His grace, ya (w) the soul, na (5) 
the screening power of God which involves maya and karma 
and ma (12) the original bond (mala), It is instructive to 
note the position of the soul which is preceded and 
succeeded by other factors. “Metaphysically and spiritually 
speaking, the soul occupies a middle position. Even though 
i Cf. The Siddhantin’s conception of sadasat. (PP. 56 58) 
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the sou! is essentially a spiritual being, it has the capacity 
to identify itself with whatever it is associated. Even though 
the soul is aware of Gol in the sakalavastha, it is not drawn 
towards Grace (o/) due to the dragging effects of mula and 
tiradhayi, The soul is caught in the ocean of transmigration 
of births and deaths The muktt Paficaksara in which God 
and His grace precede and mala and trodhay: recede, will 
not be helpful to those who are carried away by the 
pleasures of the world. On the other hand, the muktr 
puftedksara should be given to those who year for God as 
a consequence of transformation of avastlas from hevala-sakala 
to suddhu, 


Mucti Paficahsara (Sivaya nam@) is also known as 
stksma paficaksara and Namajivaya is called the sthala 
Pajicaksara. We have to note an important point here- It is 
not meant here that sthilu paficaksare is unimportant, what 
is meant is that we should be aware of the need for the 
transformation of evala.sakala to guddha. Manikkavacagar 
begins the ‘Tiruvacagam’ by praising Namasivaya,’ Appar also 
says that Namasivaya is the source of jfiana and worldly 
leanning.”’ We tind many passages emphasising the importance 
of Namasivaya, We may say that shila paficaksara paves 
the way for spiritual progress and stidlu in this context 
means that which helps to know the inner (sdksma), 


Umapati enjoins the recital of mukti paicaksara thus : 
“oronounce the form in which the letters for God and Grace 
stand first; in which case the screening power will turn 
into Grace and destroy the potency of andvu"."' Then with 
the help of Grace, the sou! will realize God and become 
one with Him. By meditation and contempletion, one is 
fixed in God. In this context we may consider Prof. 
$.S. Suryanarayana Sastni’s views on this aspect. After warning 
us against hasty generalization about Tamil genius, he asks, 
‘May we then conclude that the emphasis on the practical 
vaguely indicated in Meykandar and Arul nandi and forcefully 
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developed by Sivajnana Yogin is a characteristic of the Tamil 
genius and contributes to Saiva doctrine?’ and concluded 
that ‘in so far as Saivism appealed to the characteristically 
Tamil genius, it had a more practical turn than in other 
cases, and adopted doctrines like that of jfiana-karma 
samuceaya’,? He compares the commentary of Sivagra Yogin 
for the Sivajiiana Bodham with that of Sivajfiana Yogin. 
Sivagra Yogin says that actions mentioned in the twelfth 
satra are descriptions of the devotee who follows the path 
of service (dasa marga) and this may not relate to the 
Jivan mukta. He again says that even if this passage may 
be taken to relate the jiven mukta, actions mentioned in 
the twelfth sara are descriptions pertaining to him and not 
prescriptions. This is rejected by Sivajfiana Yogin on the 
basis of injunctive words like worship (©l37¢pe) which occurs 
in Meykandar's elaboration of the séra. It is to be noted 
that only descriptive words (S17 Qlerers GgrepGto) are used 
in Sdtra itself. The professor remarks that Meykandar and 
Arulnandi have not left us any book in Sanskrit, while 
Umapati Sivam left works in both Sanskrit and Tamil. If 
the Sanskrit tradition be presumed to be antogonistic to the 
laying down of injunctions for the jivan mukia, then we 
may expect a trace in Umapati's writings. In Térwvarutpayan 
there is no mention of prohibitions pertaining to the jivax 
muktu. But there is an explicit description of the jivan mukra, 
his illimitable bliss, his immeasurable compassion, his non- 
cognition of worldly things and his freedom from aversion 
and attachment. While Meykandar and Arulnandi deal with 
the treatment of paficaksara in the nineth sara, Umapati 
explains paiicaksara after the tenth sire. Sivajiiana Yogin 
says that though Umapati may not have written explicity 
about the prescriptions for the jivan mukta, his treatment 
of paiicaksara jends support to the view that it is a prescriction, 
He argues that in the phrase ‘Qo? Qaiei_sH uh ucherd 
sfgmg Fug a¢ePda crenpgi the word Quel ser 
refers to the state of jivan mukta after the three bonds 
are destroyed.” 
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It is instructive to consider Maraimalai adigal’s treat- 
ment of Paficaksara, He deals with ati swksma Paacaksara, 
besides sthila and siaksma pafica’sars. tn atisiksma paiicaksura, 
we have to leave out the two letters na() and ma{“) which 
stand for tirodhGna and mala and concentrate on Sivaya Siva 
(#amsFou). He quotes the Tirumandiram verse which says that 
if we meditate on Siveya nama through concentration of the 
mind, then bliss occurs after the transformation of tirodhana 
into aru! sakti.’* 


If the soul 1s liberated from the bond of ‘arma, then it 
will not take on bodies. The instruments of maya are given by 
God so that the souls may experience the fruits of pervious 
harma and if kurma is destroyed, then there is no necessity 
for taking on bodies. The author of Contanai wrat says that 
liberation from karma takes place in three ways.’® By the 
application of jfidna and criya <aktt of the preceptor, agam¢mya 
and Saficife are destroyed, prarabdha karma igs destroyed by 
being experienced by the soul. When thus mdya and kurma are 
destroyed, Impurity (Gyava) is dispelled. The state of union 
with Grace leads the soul into the bliss of Siva. Madurai 
Sivaprak@sar says that the liberation from arma is possible 
through three kinds of knowledge viz, knowledge pertaining 
to the soul, knowledge pertaining to karma, and knowledge 
pertaining to God.'* The disciple knows that he has no 
independent knowledge and karma is unconscious: So Siva must 


be understood as uniting the two in order that the soul may 
experience karma, {he disciple must learn the lesson that 


since all actions are ordained by Siva, he must rise above 
desire and aversion. If he does so, then Grace helps him to 
see Siva. When Grace helps the disciple, he must know the 
source of Grace i.e., Siva. Even the consciousness of realiz- 
ation i.e., being aware of such experience should be viewed 
as the manifestation of bliss and bliss is the very nature of God. 
Thus the goal of unmediated and uninterrupted sleep (tdngu- 
dal) occurs andthe disciple is in advaitic union with God 
after the destruction of the evil effects of bonds. The jivan 
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mukta who is devoid of imperfections, is fixed in Siva and 
he will remember God's help even in the state of release. 
Umapati uses the term ‘fonmayil' which implies that Grace is 
one with the soul beginninglessly. It is interesting to note that 
Manikkavacagar also talks about tonmatkkolam, ** Umapati 
refers to the accomplished character of scul’s experience of 
Siva. He implies that itisa state of ecstatic love. If we 
long for that experience, the longing itself paves the way 
for attaining that experience- In release the cognitive, active 
and conative functions of the soul as spirit are exercised, 
but they aré not exercised in the same way as they were 
exercised in empirical life. The cognitive functions are not 
exercised toward space, time, quarters. yogic seats, doctrines, 
seat, quality, excellence and name. Likewise their conative 
faculties are not exercised toward fasts, rules of conduct. penance, 
utterirg prayers or mystic words, meditations and so forth. 
The faculties of jivan muktz are focussed only on Being. He 
is asleep to all other things and is sensitive to Being only. 
All other things are like things in the hands of People who 
are asleep '’ {In Tiruvarutpuyan also Umapati uses the same 
simile to express the icea.”° 


Such experience is neither like the external worship of 
God nor even like the internal worship of the Yogin and is 
completely unlike anything pertaining to this world. The state 
of knowledge with its subsequent revelation of Being is ona 
higher level than that of carya, kriya, and yoga, Carya, kriya 
and yoga are species of worship and are practised eithe! 
internally or externally. What is sought after in all these three 
modes of worship is Being that transcends the structure of 
experience. Umapati explains in Vina venda (11) that what 
the soul experience in bondage is the world and what it 
experiences in release is Siva. In both cases if the three 
factors viz, knower, the one who shows (Siva) and the 
object known are not united, then there is no experience. It 
is comparable to the situation where the soul. its tengue and 
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the sweet honey wer: not related, then there is no experiencing 
of tasting honey. If these were related and then if, any one 
of the factors were removed or destroyed in their union, then 
also there is no experience of tasting honey: The three fac- 
tors of knower, the one who shows and the object known must 
be related in sucha way that none of them are destroyed in 
their union.” 


The worship of knowledge implies worship without the 
presumption of subject-object distinction. Therefore know- 
ledge is qualitatively superior to the three modes viz, carya, 
kriya and yoga. Such worshipper who is fixed in knowledge 
lives and moves among the ordinary souls and even keeps 
company and participates with them. Even though the jivan 
mukia mixes with ordinary souls, he is superior to them 
because of his broad outlook resulting from his knowledge. 
The jivan mukta mixes with the ordinary souls in order to 
help them. But just because he mixes with them, we must not 
fail to note his superior nature. The jivan mukta may be 
described as being truly above law. Because the cognitive 
and conative faculties of the jivan mukta are not affected by 
the discursive knowledge, he neither has to obey commands, 
because itis right or prescribed for one’s benefit, nor abstain 
from them for oppcsite reasons: He has the all pervasive 
knowledge. The implication is that since he has all-pervasive 
knowledge, he will not do any harm to others, instead he 
helps them to achieve this all-pervasive knowledge. The 
analogy used by Umapati in this context is the man of the 
world under the spell of tamoguna (tamomayamay sp.95). The 
worldly man lives in a state of ignorance and his discriminatory 
power does not work. He goes the way of the senses, surren- 
dering withcut let or hindrance to the drift of events. The man 
of spiritual wisdom also behaves spontangously, but in a 
different way. He is spontaneously inhibited from distraction 
in his cognitive and practical life. He is guided by Being 
perceived by him as Divine Light and he is tirmly established in 
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Its all-pervasiveness: Since the jivan mukta is guided by Siva, 
he has no sorrow, but only a uniform experience of Being. 


From this one should not come to th? conclusion that 
jiiana is discontinuous with the preceding states of worship 
and meditation. We can also view the states of worship and 
meditation as moments of knowledge itself. In a sense the claim 
is ture that jfiant alone has the right of competence for 
other modes of worship.” He is the devotee, doer of actions 
pareacellence, and yogi par excelleance- Umapati follows 
Meykandar in emphasising that the jivan mukra‘s functions 
spread in the direction of yoga, kriy@ and carya making 
them all alike merley moments of the experience of jflana, 
The element of ether gives room for all things within 
its sphere and permeates them all in their very 
being. Similarly God's grace permeates and comprehends 
all things. If things are seen in their proper light 
under which they shire, it is conceivable that one can 
achi-ve in this process realization of oneself as identical 
with GOd- The euthor of Cintanai urai says that at this 
stage: the jivan mukta must realize that Siva is his souy 
and he is the body of Siva. In this way the jiran mukta 
should regain the highest state of realization if he slips 
from it. 


Where the jiiast performs rites and worship; his attaining 
Jana will be perceptible even in his rites and worship. The 
taiivas from eatth upward should be looked upon as nothing 
in themselves except as energised by Divine Grace. In this way 
what is seen and the subject that sees them, are perceived 
as aspects of grace: In addition, if the meaning of the holy five 
letters (Puficaksara) in the God-ward form in which ‘Si’ 
and ‘va’ come first, be meditated upon, the omnipresence 
of God be realized and He may be worshipped as such. 
The <iiant’s rites and worship are thus based on the awareness 
of grace’s cmnipresence. Likewise in respect of outward 
worship also, the /fiawi shows the same spontaneity, 
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Umanati says that those who drink the nectar of Divine 
Bliss arising from the ocean of Divine Wisdom, look upon 
the devotees and the holy images worshipped by the devotees 
as identical with Supreme Being unreachable even by the 
gods. The realized Jiiani is also the exemplary devotee who 
lovingly worships the Lord with tears of joy and lisping 


tongue. 


Regarding the /fiani's right of competence for other three 
modes of worship, we may consider sékkilar’s view. In 
Candesvara niyanar spuranam, SekkiJar says that candes- 
varar attained jfi2na due to his previous good deeds.” Candes- 
varar realizes that the essence of limitless sciences is the 
feet of dancing Nataraja.“ Though he had the highest 
wisdom, he could not bear the sight of the cows being 
beaten by the cowherd. He took charge of that work and 
due to his careful protection of the cows, the cows yielded 
more milk. From this it is clear that the jiami out of 
compassion for souls and other sub-human beings, does 
things by being one among them so that they may follow 
him. Even though he acts like this, he is always fixed in 
God. The devotee’s love of God should find expression in 
his love of all beings, because He lives in all of them- 
A nineteenth century saint Ramalinga Swami, brought up in 
the Saivite tradition sings, ‘The deeds of all those who 
treat all living beings alike and help them are deeds of 
Divine grace’. Umapati Sivam also says that jfia@m out of 
the depths of his love, is troubled and tossed about for 
the sorrows of his erring mankind.” 
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Sivajiiana Bodham, Sivajiiana Siddhiyar on the one hand, and 
Umapati’s Tevdra arujmurai tiratty on the other, calamanixkovai 
must have been the work of Marai jfiana Sambandhar. 

M Arunachalam, Tamil Nakkiya varalaru- 14th century- 1969- 
P.P 139. 140. 

10. Porri pahrodai couplet 70 
11. Porripahrodai venba and Nefijuvidu radu couplet 84 
12. Porripahrodai Venba. 

13. Porripahyodai Venda. 

14, Sankorpa nirakaranamn Vents. 

15, Rajendra pura manmyam, mentioned in the preface to 
Siva prakasam with Engliah translation by K. Subramanya 
Pillai, published by The Dharmapura Ahinam. 

P, 1945. P. 11. 

16. ‘fimbum vdees Morourrs Sdoossis 
Garbniigny PSoos mM BIO cri orGarn ?* 

Tayumanavar Gurumarabin vanakkam 6, Ennatkayni, 

17. ‘@Gerrgn GSgaed sanCLg sarc - gra aoa 
unigsrea uopu Sow ugss vad CargmsQuewr 
Beane Ponwo Caprahern ch’ 

~—Nefiju vidu tidu 89-—-90. 

18. Gavin on? mh 

Capo yooh Qui@uernrd GurdiQuer prot 
wT@LYyh apse wearer 
—Nefiju vidu tidy 97.92, 


19. cf. for esoteric interpretation of flage hoisting p.11- 
20. ‘aqurté Gaehud Fonhummacr Carimt 
Gouris GayHu nséFcQ ugvlerdomsd, 
Gubpret sriumeagu Cugop Sama Aew gy 
oss GarGiuGs pop’ 
—M. Arunachalam, Tamil Ilakhiya varalgru 14th century 
1969, p. 144, 


21, 


22 


28. 


24, 


25. 


26- 


27. 


28. 


29. 


30. 


81. 


11D 


‘ape Pom Ons gird 
any si¢amrbh oGat Phu 
Qurd Gurg wdbs abyscrget? 


—Sankarpanirkaranam 26-28. 


‘Bapacr gra’ Siva prakasam 91, 
‘Quggra” -Sivaprakasam 7, 
Onuiggrern yoironhu Bre’ -Poripahrodai vegba. 
‘oon gre? —Suiva vadi nirakarayar line 36. 


‘Casrisé Osean orm Poarhaw’ 
—Sivaprakagam 7, 

saoduccet s75 gbhari nuwd 
aoatucurt whonuadsan - foods sbiPor 

—Netiju tidu tidu couplet 24. 
sonuucLet $75 Hobsr7, vuws 
aoouucirt apap was 

—Tirukkuray 348 
Oswalt ywous Pour aat .oas 
Quiioass Oerdoa Aeiurod 
—Nefiju idu ttidu couplet 25, 


Dr. Ponniah, Theory of knowledge of Saiva Siddhanta, 
published by the Annamalai University 1962 p- 37. 
Umapati follows the lead given by Sekkilar in explaining 
the categories of Siddhanta also. 
‘Osi meryé Qedargb w5e web Csittureyd 
GQuiawsmrad sraargh FH55 Qurger crré@aremGr 
Gadudy nzaQs) shHnKDDES Qdewuer 
Luamsured Gurger faQuay aganCa xentpapignri’ 
—Sakkiya nayanur puragams. 
Asiana DedPooauh Crtuwayh Csicuargb 
ower eh Lore ora gy 2 ont 
—Tiruvarut payan 53. 
‘mou Pisriss Ene Dig Oshisganra’ 
—Sivaprakasam 7, 
‘Gag ord woé¢aprd aon BrorC. graded 
$86 Gurge AsrenGarsgh paoasah Spd 
#spyiad Parsudad Agsrpsurga' 
—Sivajiiana Siddhiyar 8.15. 
South Indian Inscriptions. Vol |, qupted in Saiva Siddhanta 
by’ Prof. Ramanujacari, Published by the Annamalai 
University ?. 6. 
‘gear aCnaen Qa, &hnb wrau Hye 
BS San gngsia' 
— Tiruvarutpayan 52. 
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22. The outermost s hools, 


1) 


38. 


84. 


1) Lokayata 2) Yogacara 3) Madhyamika 4) Sautrantika 
5) Vaikbhasika and 6) Jainism. 

These schools do not accept either the Vedas or the 
Saivagamas, 

The outer schools 

1) Ny&ya 2) Mimams@ 3) Ek&imavada 4) Sankhya 
5) Yoga and 6) Pancaratru. 

These schools accept only the Vedas, 

This iS not sttictly true, fo! the Pancaratra has faith in 
its own set of Agamas. 

The Inner schools 

Pasu pa 2) Maha vrata 3) Kapila 4) Vama, 5) 
Bhatrava and 6) Aikya vada, 

These accept both the Vedas and Agamas. At the same 
time. they recognize other human Works which criticise 
Vedas. and Agamas. 

The innermost schools : 

1) Pasdna vada Saiva. 2) Bhedavadu Saiva 3) Stvasa- 
mavada 4) Sivosankranta vada Saiva &) Isvara aikya 
vada saiva and 6) Sivadvaita Sativa, 


PanGagrun c.crenw PorounGre gamer 
SMS SUID THAMES sro 


—Vina Venba 13, 


£Ob gofybd fan Qoee pirsgs 
ALO hg GarGehenerGwer - uty serdp at 
gap ant Caron oui ugsé shubse 
fap arGnd arm & 
—Vina Venba T, 
préeh Gowsgn ean Orb ganCudyd garg 
QUES TAH Hoot grog corequregurnds 
OshsGh apy SspigaCso SPowvses 
GREG 2H AGot HGbuy Gary scyorCor 


—Kogikkavi 1. 


35. {tis not certain if this commentator is identical with the 
fourth of the Tamil samtanacaryas, Hultzsch in (2. SSM, Report 
on the search for Sanskrit Manuscripts Il p. 18) considers the 
identity probable. The editor of pauskara bhasya definitely 
identifies the two. Umapati and Schomerus too followed 
the tradition (D.C.S. p. 28) as mentioned by Suryanarayana 
Sastri: (The collected papers of Prof. Suryanarayana Sastri 
p- 386) 


36. 


37 


38 


39. 


40. 


41, 


42. 
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Guare. spb, DoeGsisob, vgtebh wsdu 

‘Parsomac’ GQussddehan pow up) Sassami 

HH SO Bou Qurgdusyh, stag asarn 

YsOu Parantaa wssiehan Pow ups 

Qvisadh ansda goa 2 ar mwGuararb 

A MUUGwoTEoe vata psOuagHosa 

Quige Garaarg, stagi@sos Yoduap por 
Qurg@aGagu ules wsiuap oso Qurgor 
Gsraat Saqage orgs pores HiCe Oren, 2amte 


Mapadiyam pp, 9. 10, 
Qed wsyh wptyors oasCsrauuGi 
Quercash, BeCas$oh, vstsh wsOw Fars vac gtd 
seuss Gurgamaurd afoagsgs vdeaurhnr ad 
ujuéshaom wNuUs or gsICw &H8O seu H1% b 
adarsonganGer uguéamach or 2 orour hu 
Quduicys FPF sudssmge Any ams 1s 
aPugyarhégs gargigh Burwh up 
snes FHsOsOss ogee aussurifagutar 
remiggamardu siagi@ssrh, CaParGargas hb 
YsOu Paransise gs 5h 50Serug1 2b, 
Heweorsarh Guaceys psduagy C@giuge 
sudsiGuigar sia GiGe@sar wpsduauh iat 
QuraruphGu Osis Carer oriuG@w eb. g7 2b 
unpas Corcater upar@uerugieab, sees 
Faranmeahar Quay Caréh, acrenw, 
Onan udp Lemitbs Carcre 
—Mapidyam pp, 362 - 363. 
prof. P, Thifujfiana Sambandham Suiva Siddhanta } ol, T 
No. 2. p. 143. 
Sivaprakasam, translated by K- Subraménia Piliai, published 
by the Dharmapura Adinam: preface. 
‘Pood Sud Harisu afar pooradr 
SOLE Ysdgrad wGd. 
—Tolkappiyam, 
‘yaCe@r grPa yu@urge Oarggn 
Galodr GaGa Psugua ap 
aPur op ders oP grargir’ 
‘Moat pragd 9G fap Osmads 
Sify Caparug you grargb 
—Nanril Sutras 7 & 8. 
‘@sreonuard cab cau sarprar Herg 
CsraSu grad coy rmayh Serer’ 
—Sivaprakasam 12. 
‘Cshis 6G ysdat out fagre Curgb 
AsiGert Garuait yshat Pagyrar $33 
Higsart oppatad Fpanse CurpP 
Hordiu grd snadserGr PgbG Csrdds 
Spssgian S4uggd Popaw Ergyw shy 
—Sivaprakasam 11. 
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43. Madurai Sivaprakasar's commentary p. 78, 113, 226, 


44, 


45, 


‘QGaSi sa camgrd gmambC art sormumwe 

ery mass CuopGat_ighu wb ugseréas gms 

Quer agvsgogsgHs Oaras.... SSEG5S5H 
CoréhuaGn yorgrark&hur aeOsysH agardonmw 
Aoavarusser Gooars goenbC art gern woud 

sry masH @sugraOuera’ 


—Sivajfiana Yogins commentary (cirrurai) on Stvajiana 
Bodham 9.3.1, 
‘Grmgehdi sid ahd gPafas’ 

—Swaminatha Desikar's Dasakaryam. 


CHAPTER | 
NOTES AND REFERENCES 


1. ‘sida Quangsig eemmnure Dab oar 

Osraag gasahea os PSahumsagvaids Shaureuwrw 

fan Gergudgogé Caraga ais’ 
Madurai Sivuprukgsar's commentary published by the Saiva 
Siddhanta MahaSamajam 1940. p 54- 


2 Madurai Sivaprakasar's commentary p. 280 cf. also Cintanai 
urai p 840. published by the Saiva Siddharta Maha 
Samajam. Meykandar also uses the word 7«rparam to 
denote God in two places. 
sane Ona her norgabec@ ge Oey sorts 
PaQnre nag agGa § wmarsgb- Pian 
Siduerbh Gurp srcLard sttoraw sudo 
SHUT Pd ado sof? SB-311 
Brégmards Penomnds PFHNur or paorniss 
shugpiuhean sof psdoe- aby sbeurw 
gor apa goons sy Carernre@ 
anGar pgdamanuiar ab gy SB 92.1 

8. ‘aorf oss Fog Hardu ysdad ga PyiGards Pa Ps gzoCar 
Osrub Grareuords PHGdh saQarnuisd FaQuarah, 2eCser 
or Caprd org Sdarn 2viaoher af Pieb sarod 
ssFQuarqh srgraduggsra Qesnuucg Ga wsgrpPa Osdud 
seouwe uPQuert Quut Qupo Phuet crore Para grb mek y 
LQerigs Hari, 

Sivajiiana Swamigal's commentary on the Sivagiiana 

Siddhiyar 2.1. 
4 t 

4. The Phrase 
‘uaame ga Cash wrmavee 
&GSg0, us ueureh Osseo” 
is such that it can also be interpreted in the following way. 
The, Vedas and Agamas deal with the three concepts of 
Pati, Pagu and pasa explicitly. The other sciences also deal 
with these concepts implicitly though not explicitly . This 
implies that other sciences are not complete in themselves- 
They have to be supplemented by the Vedas and Agamas. |n 
Sivajtiana Siddhiyar also we have the same phrase, 
‘smurtéah sonamn ysros Cas 
ergs paaer suumacr grbuagyh Lewth gy 
ug ortéed GQurge uve Epra Coord 
usueureh Osihsgd ushamers arcu’ 

Sivajnana yogin writes: 
ususureh Oshisorag ab pan Qurgnayh SL_ssmssus 

De nasH agsgmiggseo. ufaowrs srcroragy Hb papa ust 

Quige goat urs usésQeg Coa sd Gog Parnas Oar gu vsseng 

Sa oaggH cots Hso. 

—Sivajfidna yogin's commentary on Sivajiiana Siddhiyar 8 22, 


5, ‘ug.’ Sivaprakasam. The phrase has to be arranged in 
such a way that ‘u#Gwugb’ only God is important, 
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and ‘e’ used in this sense, stands for exclusion (9? Bene) 
and conclusion. (Gs pub) 


6. Cintanai wrat, p. 748, 
7. Madurai Sivaprakasr takes the phrase ‘are OeacuP sau 


to mean that God is above the reach of the perverted. 
Cintannt urat takes this way that i.e-, without God, ne 
work is possible either for the intelligent soul or for the 
non-intelligent world: 
(Css SougesHHGb aCesr GougesPpGgh sama Hah 
ada OsrPayd Qaomawn:) 

—Cintanai urai p. 748, 


8. allor aniyam- Smaller than the small» smaller than the 


minute atom. When the self is thought of as physica! 
principle, its smallness is emphasised. In the same 
upanisad (Ii 2.3.) it is said tobe ‘the dwarf’ and it is 
described as ‘thump-sized’. In these cases. the old animistic 
language is used. When itis thought of as cosmic, its 
vastness is emphasised. In Chandogya upanisad [Il 14.3 
it is said to be greater than the earth. greater than the 
sky, greater than all these worlds. 


cf. Dionysius, De div nom IX 2.3. ‘Now God is called great 
in His peculiar Greatness which giveth of itself to all things 
that are great and is poured upon all magnitude from outside 
and stretches far beyond it. The greatness is infinite, without 
quantity and without number.’ 


It is also instructive to remember 
‘gem Gun genie Gu gener argo Carri 
acwones Pyeow Osrem_yGwer 

LM Qer Laser amaQuen gar arb 

ao aabOsy urgGCergs’ 


Karuvur Devar, Tiruvisaippa, 
Published by the Saiva Siddhanta Maha Samdjam 1939. p- 153. 
9. Siva jana Bodham J] sutra 


10. 
11. 


12. 


13. 


Sivajfiana Siddhiyar 150 
BO usrssG Bab Beer gro PanPfauss 

Siva prakusam, 14, 
‘SOCun Hyd wma OurGige’ 

Sivaprakasam, 14. 
Sivajiiana Siddhiyar 167 translated by J.M. Nallasamy 
Pillai. cf also. 
2.0860 amare Cunact 2 ndugte 
HvgGu fist @rmd Pfhouwe ayorure 
yoHon LUTYoaoe aHPowautsd pba 
sobs GgrPueGarn9 grrso byduer prgex 


—Sivajiiana Stddhiyar 67. 


17. 


18. 


19. 


20. 


21. 


22. 


a4, 
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‘2e8Lb Qhamd gag sorsgorws 
cr. 668 pane sysroTds - Osta Guge 
AP UYONE aHashdu MsOsTP aye 
GSE SH gursgib othGarCa.’ 
—Kandar Kalaivenba, 


. Tatitiriya upanisad (ii 5) also tholds, 


His headis surely love; joy, His right wing, delight His 
left; Bliss is His self, Brahman whereupon He rests”. 


. Sivajiiana Siddhiyar 1.43 44, 


cf. also. 
‘ahags wigat stdams wrtGsrGan 
—Tiruppasur-m. Sambanchar. 
Gdugwue Qachanue can pHs arLO_rees 
—Appar Tevaram 
AHYHRAS GuRgV sar PZsurus 
—Sivaprukasam 13, 
rues Quen Hg L545 Quaddern@yb ‘ 
—Sivaprakasam, 15 
HO PSo BOQarc gH Deoreowoungyid 
—Sivaprukasam, 16, 
Per gorish ae vt awié sqenwud or 
—Nakkirar Tirumugarrupadai 
srmata GagusOag PeuyOuaard 
Friatu gsPygdacd 2B sargyb 
—Sivaprakasam. 15. 


In this connection we may refer SP 29. In this verse, 
for the phrase ‘paranGlurG smugG CegorqdG 
the author of Cinianai ura says that God knows the 
pleasure and pain of the individual without attachment. 
apportions thess to the individual and so He 1s not 
affected by the experiences of the individual even though 
He knows them. Madurai Sivaprakd@sar takes this phrase 
to mean that the soul ia affected by pleasure and pain. 
Peary cay so SS Quer Powe srCar 
—Sivaprakasam 15. 


The expression ‘xinru’ (standing) means standing inse- 
parably (Cintanai urai p. 75f), 'Nineu', may also mean 
standing unchangably i-e., without Himself subject to 
any change. Madurai Sivaprakasar, p. 81. 


. ‘Nimalan' literally means the Taintless, the taint being 


the defiiement of unfreedom. 
2easGnarh ggalo@ gash pad worm 
—Sivaprapgasam. 16, 
usr Hus HA ore senor dp Peneronwud oi 
—Sivajiane Bodham 1, 


rw 
we 


28. 
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gp adigds pinay 2mss$Ob 2 wan 
~Sivajfiana Siddhiydr 11, 


The expr ssion he. she and it were used by Meykandar. 
Following M-ykandar, Arutnandi and Umapati Sivam 
paraphrase in the above way. Meykandar’s original and 
the piraphrases have the decided advantage over the 
sanskrit expression ‘Séripum napumskadi’ which merely 
mean male, female and neuter The Tamil expressions 
indicate the genders (of human beings) and serve as the 
d monsttrative alSo. 
sor grt gnu Pods podnsy sirduce Gyughed 
—Sivajiiana Bodha Varthtkam Sutra 7, 
FH oy Dow 5st bd 2 4 SI lb 


—Sivaprakasam 16. 


. Madurai Sivaprakasar takes the wOrd ‘“Pra@panca' to include 


human souls and their embodiment. He quotes ‘Tattva 
Vilakkam (9) 
KHyne ure obs gah alGwwrur Seger Opa PD uponwuld 
ward! WL ag Ow sO ab ex 
Madurai Sivaprakdsar’s Commentary p. 62. 
bn Dar pa Pisyoida Ooh Bry yaarb 
—Sivaprakasam 31. 


Masurai Sivaprakasar argues that to explain “ugeugy’ as 
otgination. “Cuineugy’ as destruction and “Glesdougy' as 
protection is not correct because the meanifig has already 
been conveyed by the words ‘Berg, Sierated engi’ 
in the same verse. Hence the fault of repetition will occur. 
He also maintains that the word ‘@0seer’ denotes 
the souls and cannot mean atoms. He cites the ‘Téruneri 
Yiakkam' which follows and explains Sivaprakasam 
closely In Tirunerivijaktam we find ‘Gurg ~p@ud sai 
KuihbSteowirsyw for Hamysacr 2 Bonruwyib 
-9DoFoorenouss wih (SPIE). Madurai Sivaprakasar rein- 
forces his view by quoting Hmuous Pmomn BgMss 
Sorat epengy cies (Tattva vilakkam 12) and ¢pausne 
ADISEHSEE PooMenwuwsr af Hai epn cord’ 
(Sivajhgna Siddhiyar 166) {tis regretted that 
Tirunertoilakkam has been lost. This work would have 
been helpful in understanding the meaning of Sivaprakasam 


29. yoru: pgshsrajsh —Parimélalagar. Introduction to 


40 


the first chapt-r of Tirukkural. 
faQnmaah gS FGuet PwadsaCer 
—Stvaprakasam 16, 


cf. also- 
HEL srmounih Ho bY Bale Se med 


Gigé ju wer Cunard yoo — Tiruvaritpayom. 4, 


© 


35. 
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Csal aga Geraut Pay G Pama gC sari 
gugrh perm Csrtort Ysarou unfuorgst 
Aas peargrt #8 af subse h was am oor 
Coag faoyCorsrt Hua Rk oaraCunsrt 


—Sin ojfiana Siddhiyar 1.49 


. ‘Sivajiiana Mapadiyam pp 63-64. 


pooazaGs - padsaHEn QubGrrG@@ 
Qnaeit of fair om cnG weinCow - Coa@serC mul my 
wrbOgerer urs SP gzaGs 
—Tiruccadaxam, Tiruvacagam, 


Gsagruy maroryes S$5t OegQuanp Cet 
Blagruy KereUT hi oar@ conf Br af ib 
Coagru SogoaGsrat Oehsamr wre sQor or py 
gary ws@argacd Cougs wg eaGp 
—Tirujfiina Sambandhar, Thirumudukunram 1, 


‘our negra onuukacaner war 
ATHSTOQY Por ash swHah wrath 

aGurs saher Cnurat-Ouflur Gora Bart sar 
GuseanGy? 


—Tirusfiiana Sumbandhar, Virukkal-9, 
nro wPssasr CararLms wath soinor 


agri wars Pony Ong seyer sumer 
PUHHS STST POYSH Shoo 
—Sundarar Tevaram, Tirukkinapper-7. 
uMLs golssPhuyh prsSsormi oar 
—Tirvjiigna Sambandhar, Tiruveyukipriukkai 6, 
CsatCar afurs CaaGsacr Oey Ouripdaar 
wuss sré5Psq ohn - pat Canard Harp 
Pasdorer 
—Tiructadagam 30 Toruvacagam. 


PS BOY HYHyordu pay Purs 
Pegs Seanwrosr 


—Kuirpattu ds, Tiruvacagar. 
vbsu psar® PoFSyorard pa gupsor 
—Tiyuppayjiejucchi 8, Tiruvacagam. 
Hhurhs srdurecds quer vmdurer 
ager wihiureyb grGor 
—Tirukkayilaya jianavula 9, 
Srrwerh ..urgopur aosQuaschei uhaaGar 
—Ponvannatiandads 95 
Caer yds sarumagh Sdn PHohuMadr 
SIT yYSS LLY uf ayn ger arCark 
Sra yéS GLLb ular HfoCared syoPQucdanb 
emryss Capsrhé acirmarar arpCor 
—Tiruvacagam. 
Nicol Macnicol, Indian theism, p. 174. 


36: 


37. 


38. 


38 


40. 


44 


43, 


44. 


45, 


46. 
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‘A favourite epithet is the black throated one’ This epithet 
suggests to the devotees the grace of Siva. The devotees 
meditate on this epithet and praise and worship Him. The 
account of Tiruneelakandar reveals to us the greatness with 
which the epithet is honoured by the devotees of Siva. 
The account of Siva drinking poison shows siva’s con- 
cern forthe souls and the devotee constantly reminds 
himself of the black throat as the act of His Grace- 


—Indian Theism pp. 174-175. 
V.S Chengalvaraya pillai. 
Gsang goof Oppse- Gems quoted by 
Dr.VA Devesenapsthi. Of human bondage and divine yrace’ 
Annamalai University publications, 1963 p.27- 


Hu H Lut HFsT SH WHS POD 
sar GarPGo useyFdue 


—Siveprakasam 17, 
DhaIS Cust! geatynbd Mode ar 
posuTh oa gay 20Gb yepdsiw 

—Siva prakgsam 17, 
Explanation of this concept (advaita) pp. (118-121). 
RHO UITG sng5eo sr§zQiaG Porutcg 
aarug Cura s§gime oahPad Gewujb 
KHovoran upACu GPPdao wrader 
HosPurg Pensrure QranGao uhH 
Se CorpPOodpa Pfgd gorau ahs 

Mapadiyam p, 112, 
cf. Also Lokavatiu Lila Kaivalyam — Brahma siitras 2,7 33 
ypéeer Gridsia Pargd aOsCs 
spots manor yigh gars aay Oswat 

—Sivaprakasum 18. 
aniga ys Curgre sréare 2 pid 
fF Piug Curae ody 

—Tirukkuray 339, 


According to Saiva Siddhanta the native existence of the 
soul (tannutmai SP 51) is not being infinite spirit but 
soul in beginningless association with the evil of ignor- 
ance. In Sankarpanirakdransm Umapati systematically 
refutes the views of the soul which regard it as in essence 
underfiled spirit. 

Csrbnb waured ay 

Stvaprakasam 18, 


mnrdear ung eemrnciu f oa 
19s Soivowalhh hogs H1 
sorsgnws CeigQgerd ttm Qhal 


~—-Sivaj\ina Bodham 9th sutra, 
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47, According to Marai Jii@na Desikar, a commentator on the 


t 


52. 


5 


or 


9 


4, 


ot 


Swajiiana Siddhiyut, tirobhava does not hinder the soul, 
but it hinders the hindrance to the soul. We must 
clearly understand the function of tirobbava, We must not 


think that God first brings about obscuration and then 
removes it. 


48. GedPiuer Poa gOsrms Qabuag Crtdusierner 


awePiuCad sla@ernny Conta QaeG gt 
patsOsdCs Gums Cardh wonks oswe 
modejuer sera sums orpPirCur 
—Santalinges Swamigal, Vairdgya Sutakam 
QMusssse ea nhean vii ryborsend gabgsorader Qurg aud 
Quand, pssleharnfon ubPs mgd Godsend sarwrader 
Poiduad@uagyd gder yore géofilus gshac ‘OQurg 
cemanOuessGgs cHeAnOsHaGararG, Py A hae Ouse 
ussest nSssruaGn’ oo “goésonde mesQ wndugd Gurg 
Bucy PouSudysaneg, Goatu Gurgarge afs. 38a U® 
Gurgcgu Guigatu Gadsearb Quigdudy ota yb, 9G 
duroc@s ofu Sassen Pnueudoy cergbd, Kame Grorp 
spuuGs Guigdway PoidudyGan; sissodsomb Gergu 
wiser chad anGerhgo ufutu Cuwsri sew OS MmOUUGH 
Qurgudy fniGudy CaQnag Gehig contig Ganera, 
Hid, Cay amsdghd OsrdGarganwn us iCu oumape. 
Mapadiyam p.8. 
Jgssarah TOSS Gur Purgy PsSéF 
Confés Carevit aLihlGae omacr Card 
orgésh fsisdt opdi woh ubl arpbder 
ergaser Hedi Qonlw asg srtderaGor 
—Tirujfiana Sambandhar, Tiruppasuram, 


. Grdgoaagb Oegsgder Pion gsou 


ade ufPsrd veog ber aer emienwonu 
Gane calgid Qulsord obbep 
sdw agGargd waver Cr 


—Pirumandiram, 
Sankara, Brahma sutra bhasya IV, i, 18 quested in The 
Preceptors of Advaita Ed. T-M.P. Mahadevan, published 


by Sri Kanchi Kamakot! Sankara Mandir, Secunderabed» 
1968.p.469- 


. ‘nar@ Fass cdng Pons soa 


sme Gurgcg. #sg-aPaiaycrargy 

say -Cstind CsGaday cand gouydgidb acrargy. 
—Mapaidi yam 335, 

Shosard guaud saCard anapucr 

shore Osryra QraPar 


—Tirukkural 2. 


Caras Ouiddds gardata cron gard sre 
SINT VaMBGS SOW 


~—Tirukkural 9. 


56. 
1) 


57. 


58. 


64. 


5. 
6 


oOo 


4 
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Sivagra yogin speaks of three kinds of nayana aiksa: 


Srgara Just as a yogic person who has achieved identity 
with garuda heals the person bitten by snake, the prece- 
ptor heals the disciole by his kind look. Nigrahdvalo- 
kana is done by the preceptor to remove identification with 
pasa by his identification with intelligence [Anugrahava. 
lokana ig partormed for the satisfcation of saul- 
Maraijnana Desikar a commentator on Sivajfiana SiddhiyBr 
says that whsn ignorance leaves the soul, the eight 
qualities ar2 made manifest so that Sivajiiana may be 
intuited witnout distinctions of knower, object known 
and the process of knowing. It may be here noted that 
when Gnavais removed its seven qualities are removed 
and the eight qualities of God are manifested tn the soul- 
uréor Gragg uLius HrwsHrgyb 
mene comr@aursemnrg Qonu ha q_rorh poo % 
Cand weurd pans Fonhy ePig Cates 
GozGur@ 2wi ussq Pug Hr Hcsr 

— Sivaprakasam 84. 


cf. also 

‘ure ranger aud rs eprar SH gyi 

uriguéw ugouyoae usererg gra 

CosCorGb acragéCs srgdurs 

Bypsp pd. yo : 
—Sivajfiana Siddhiyar 9.7. 


DHnast gTaobh pHa scans 
—Tiruvande ppagudi, Tiruvacagam. 


y Sivaprakgsam. 23. 
- The author of Cintana: urai says that the importance of 


maya given by the Lordis explained in tne 4¥mm4ni part 
cf. p. 788. 


- SowsCs_gbh sabsr Int Osrasisusoda 


THMsstoHr YHsorso_rae ogowOsarda Forte 548 
—Uyir unnippattu 4, Tiruvacagam. 


3. wgumU pnnss AsravG sraryt oso 


Gurguau snGuripgs sPbgrad-Op wtrou 

AOsS Tar my Perm erpbusEm Hess 

UHSS oer sty Harm werd 

—Nambiyangar Nambi, Vinyyakar tr twirattai maging? 
eneuustb : : 

smech ule piPh smasher gsrmwgret 

paarond Gun donss oraGw gprand cratut 
—Sivaprakasam 69. 

Ibid 

Sivaneriprakisam. 63, 64, 65 & 66. 
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NOTES AND REFERENCES 
CHAPTER II 
sar Gaw yiCadt git aansarny 
srmrs Sfusyph grardGosr cards 5 F 
—Sloajiana Stddhiyar 9-7. 
Fiimtou § sme Shu yh sdanse 
— Sivajiiagna Bodham 31,4, 

In the beginning the soul wrongly identifies itself 
with the material world. After the soul comes to realize 
that itis an intelligent Being, it makes another wrong 
identification by taking itself tor the Infinite Spirit. The 
true nature of the soul is that though it is intelligent, it 
is dependent on the intelligence of God- Thus it is 
different from both the material world and from God: 
pas shor warn psad @orfudacr 
454 geyCurssa33 si53e aey-OugsCa 


QewruiOsiGsso San Qama Soot ggao wow 
garyeGa san eCarat give 


—unmai vijakkam 50. 
The preceptor says that the three en titles Pati, pasu 
and pGs@ aye existe: t even in the state of realease- The 
soul enjoys the bliss of Siva through the agency of Impurity 
(malam) activated by Lord Siva in the released state 
Since the Impurity exists even in the state of release, 
it goes without saying that it is real in the fettered state, 
Rus smbhH Cro Pdan 
~-Quoted by Dr. V.A. Devesenapathi, 
‘of human bondage and Divine Grace’. Annamalai Univer- 
sity publications 1963 p, 46- 


It is interesting to find that J-M- Nallasami Pilli deals 
with the concept from the psychological and the biologicla 
points of view. J-M. Nallusamt Pillai, studies in Saiva 
Stddhantz, Meykandar Press 1911, p 317+ He quotes the 
proverb, Youth and white paper take all impressions’. He 
also gives examples from biology as to how’ persons 
associated with pigs, get piggy faces, and with horses 
horsy faces etc’. 
Possudura oi PMPbshn gs wrbgsisS 
Ga sdudusigh af xy 
—Tirukkural 46.2. 

gome sGar i sgh soraruy Oodle gras 
BtoB e sgh ses segura oh prGorr 

Layumanavar - Ennatkann, Nirku nilat 28. Published 
by Luuppanandal Math, 1963, 2.211. 


7 


10. 


11. 


12, 


13. 
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Purona mithey va n3 s@du sarvam, na capi kavyam 
navami thyavadyam, cantah parikSyanyatarat bhajante, 
mitah para pratyayaneya buddhi", Kalidasa, 
Malvikagni mitra with the English translation by Sankara 
Rama Sastri Ba'amaiorama Press, Mylapore, p.3. (1955) 
Inbssra Cogs @psgprar Curgyh 
spsC grt snuGurr Agsrms 
—Tiruvarutpayan 14, 
By the he!p of inner light that shines as knowledge within 
knowledg , thanks tu the timely intervention and help of 
the teacher, who is none other than God Himself, the 
soul eventually disples the darkness of Impurity and 
accomplishes or achieves union with the Divine feet. 
(eit Pao qerugerne Gaerah— Sp 19). Cirnlanai 
urai says that ‘Days eor oa Deurws' literally means 
knowledge within knowledge. This may be taken to mean 
the knowledge (Patijfiiana) which is the source of all 
knowledge during embodied existence. Attaining that 
knowledge is fiberation. And that knowledge though 
present is of no use in the fevala State. This knowledge 
being the source of knowledge has been mentioned 
by others also. ‘UTS YHSHOz". SP 19. SH Pyse sours’ 
—kandar Kalivenba 
Atulnandi Sivam also describes mukti as Pousrg Cog 
os ‘Adiceral’ is symbolic of dissolution of all bonds, 
and this itself is further consummated in the experience 
of Divine bliss- 
Anava, Karma and maya are explained under the tittle 
Pasa. 
‘nig agusorsQuig ely guGuacrn Dor i” 
—Sivaprakasum.33. 
The author of Cintani urai says that kuri (@) denotes 
desire, following Sivajfigaa Yogin’s commentary on 
Sivajfiana Siddhtyar (4.38). Another reason is that the 
word ‘kuri’ is juxtaposed with the word (kalads) which 
are the instrument: for the presence of desire- 
The five kinds of kevala, Cintanai urai (p. 781.) 
‘RudgssiGa QHuwcy ss rrtbay 
amuduen Cara Casrsd ogad 
SLas ARwnd soos sPsIGast GugZ@aerah wearyns 
QupihGQue HS9nQuer Gusuorn —Sivaprakasam 34. 


14 


15. 


16 


17. 


18. 
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‘oomadrar Gb ParGuridy uaF nef 
assogaaly sr@acn untss gba 
¥$$udéga g5d Curg sh” 
—Porrbahrogut 58-59. 
£0 QoSmorach Correa Caprad 
HGH Bomnssd Aarard 
—Tiruvarut payan 54, 
Umapati uses the causative verb (ugartit SP 36) meaning 
that the false understanding of the universe as everlasting 
is caused by Impurity, cf- also. Sms Feral sgsed werd 
—uymai vifakkam 50, 
ysgod QuipssH5gd soars ysadurmu GurgsHv@a 
—Sivaprakgsam 37, 
Umapati uses the same illustration with regard to 
Suddhavastha also, but with a different emphasis. In the 
sukalavasha, the Impurity is awaiting the opportunity of the 
absence of light to spread its influence. In the Suddhuvasthu 
the soul is enjoying the bliss of Siva, which is like the 
presence of light in space where light cannot be dominated 
by darkness. 
The speech is the general determinant of experience. It is 
a general unconditioned factor necessary for experience, 
irrespective of the condition of the quality of the finitude 
of the individual souls andis brought. out by Aru/unandi 
who states it negatively thus. 
AOS UgEEGHsGgh ponauver Pi gejrar 
Osaa Bwouree HorkPu eprotw or ytd 
—Sivd jana Siddhiyar 1-26, 
Asahignrg wargerians parppudaga 
—Sivaprakasam 38, 
La gont gnsurds OrPied onso Qehurg 
—Sivajitgna Siddhiyar 1,21, 
Qonagana od apa 
—Sivaprakésam 39. 
The importance of £attum and kagum upakaram has been 
emphasised by Aru/nandi. 
‘arab youn eieias fern acrarciaw Srey 
—Irupa irupahdu 20. 
ase FaGer abig aihives 
—Sivajiana Siddhiyar 5-1. 
Aagbh gupog Siwgos .oGHd ocaHnH 
—Sivaitiana Bodham 11th sutra Ladhikarana, 


19. 


20. 


21: 


22. 


23. 


24, 
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Cirrambalan7dig3l also emphasises the importance of God's 


knowing in our knowing the objects. 
ErosuarGn ia Hairy arate ow d seit BurguarZ dae 
(Kattjaikalittuyat 4), 

Regarding ¢dh'a@ suddiv, Madurai Sivaprakdsar says that 
we must destory the hide-cut of snake, if we want to 
drive itout In the same way if we want to free the soul 
from the adhva@s we must occasion the destruction of 
adhvas thr ugh the preceptor. When this happens, the 
soul reaches the arul, sakti of God. 


Madurai Stvaprakasar's commentary p. 42. The sout 
is supported either by maya inthe fettered condition or 
by Siva’s grace in the state of release. In reflecting the 
environment i.e., as supported by the instruments of mda 
it is not true to itself. When these instruments of maya 
ate destroyed by the preceptor, the soul comes to be 
supported by Siva’s grace which is the true support of 
the soul. 

The Cintanai ural splits the verse in order to get this 
meaning in this way: 
45S gotagd Cursis fond - 


468 ssgontay 6 Ia 58 Pond ussucg 
Sths ss gsanacr sriaghgs oro 


—(Cintanai urai p. 783). 
Manikkavavagar also points this out when he says that he 
has been immersed in the countless determinations- 
gnsers urasssrh sagen 
—Tiruvacagam. 
Fims imearey pub aby sob werGurpu 
aGUCur wes 
—Siva rakusam 43, 
T.P. Meenakshisundaram, Agamic tathas and conception of 
Mind, This is an article included in “Essays in Philosophy” 
(fanesh & Co,, Madros, 1962, 
Tiruva/luvar also uses the analogy of the bird breaking 
through its nest. 


Glbeou sHisOgrHud yor upiso@ 
aroGuiG axuvfec ais eee 


—Tirukkural 34, 8. 


26 


26 


27. 


29. 
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According to the cintanai urai these three examples are 
illustrative of the change of the causal, subtle and grass 
bodies. Cintanat urat p. 797. Some scholars maintain that 
these three are illustrative of transformation of the body, 
place and intelligence, 

Itis also necessery to note that Nirembavelegiar ecccunts 
for the 84 hundred thousard variations in another way 
thus : 





Egg — 35 hundred thousands 
Sweat-born —-10 4» s 
Seed-born -~19 e 
Placenta-born —30 , 5 

84. ye " 





Maraijiiana Desiker, another commentator on Siddhiyar 
says that souls begin their career as plarts and go through 
progressive births as insects, birds, animals etc., and 
finally as human beings. 
We are reminded of following lines of Tiruvacegem : 
yoorse yim ype wyorh 
ude geurdu unwmawrd utoutd 
sderd wef soni Cuwmd semieart 
adoaarré yetagrd Cgogmg 
Qsdharherh Hsgrasy shanggiat 
sTHars Gnuyn InsPwarg sar 
—Sivapurinam - 26-29 
nawvagh semtard Qugspssser 
os ssrnaGy 
—Sivaprokasam 99. 
Umapati’s word for this trascendent knowledge is 
. A is t y 
‘Ogrsirenin 215)’ as distinguished from mere ‘210 
Manikkavacagar also speaks of ‘OQgmsirentnd Can eit’ 
~Tirukkottumbi 18. 


gowe Hoard shri gHb row 
urgcaa Qatar yah 

—Tiruvarutpayan 18. 
EGdgahyd Pays narb girgge — 
ae gh CarGatoarCwar-uth sarypar 
ganant Ceroae aut OSs shub St 
perpar Opwarg 6 


—Vina venba 1, see commentary by Namaccivaya Tambiran 
for explanation. 


80. 


81. 


82. 


33 


31 


35. 


36. 
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atts DaoiG GuralrQrs gan Cudud gary 

EPS coh Vom grits Dot oui Ss GuPg cul 

AsAégd aha SspsgorG saub Sfowses 

GPEGS off AGsaGbuy Qsry styaar 
—Kodikkavi. 1. 


sand saxCura gayi ba QaGar 
wanes san Stomt gana 


—Tiruvarutpayan 55. 


sraipoh vdPpgd grath shacmns Gb 
Gunerinh Curd wah nbd Bry . 
—Tiruvarutpayam 49, 


Here we must know the fact that when we say that 5.? 
need not know asat, it does not mean that aéat ceases: 
to exist before Sat. Asat exists like Jamp in day light- 
It is necessary for the soul to distinguish Sat from asat in 
order that it may be free from “sat, This necessity does 
not exist for God. The nature of the soul is to know objects 
one by one in succession. The infinite may see all things 
with a glance and may not be forced to see things one 
by one as is the case with the individual soul. The 
necessity of seeing things one by one in succession does 
not exist for God. Meykandar says that everything becomes 
like non-existent before sat- 
urooyh gZefub F§CaSi gab ax 

—Sivajiiane Bodham 7th Sutra, 
Violet Paranjothi, Saiva Siddhantu, (London Luzac & Co, 
1938) p. 150. 
Schomerus, Der Saiva Siddhanta pp. 204-205. Quoted 
in Saiva Siddhanta by Paranjothi. p- 156- 
V.d. Devasenapathi, Saiva Siddhanta p. 216. 
We may consider two verses of Tirymantiram which 
indicate that the soul’s essential nature is intelligence 


and its obscuration is caused by impurity: 
ADey ayQacr nHurg crekener 
APqy anGad now Oeigre nis 
IDy anda nhorrd 9HSC5 
apa ay@ac o8s FosGaCer 
gars Paguordu gorwr 
sarge wagsrd go_ouc® feng 
SerH nowd so.wpnCuiGs 
aoe Paguorhu gerwr 


—quoied by Dr. Devesenapathi. Suiva Siddhanta p. 216, 
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27. Cidambarandda Munival takes the phrase ‘Gr svttu' as an 


38. 


40. 


4t. 


42. 


43. 


elliptical compound in which a verbal root forms the 
first component. (o?emars3)510%) We can find the usage 
in Tirukkural (35-7) 


Piggcabd ocag serfs Qasmaurd 
Guiggca Coeur Oncy 


cf; Sivajfigna Swami gal's commentary on 
Agansé souge grtsei 

—Stvajiane Siddhiyar 4. 
The commentator also says that the term ‘S:f may also 
denote intelligence, as can be known from the commentery 
‘€5%5 p10" inthe work called ‘bers sous’ 

The meaning of ‘450 is to consider attentively. 
examine, investigate and that of ‘@ids' is to select? 
choose- 

Tamil Lexicon Vol I part II p. 626. 
Sankarpa Nwakarayam, Nimittakarana vada Sankarpom 
63-68. 
Here the author of Cintanat urat makes an important 
distinction. The light that is mentioned here does not 
refer to partial illumination through accessories of know- 
ledge (p-814)- The latter are also called light but as 
mediation agents like moon in relation to sun- Most of 
the commentators of Sivaprakasam have confused between 
the two- 
Umapati Sivam sums up the forty verses of siddhiyar 
subakkam (191 to 230) in this verse (ie. SP 59). 


Gui peal gpanh yours yoses 
wHQeacdn Cur searnn 


-Tiruvarutpayan 15. 
Csrpnb meuréh ay 


—Sivaprakgsam 78, 
and the commentary of cintanai urai. 
The way in which God helps the soul may be compared 
to the way in which the teacher helps the students in 
the class. The teacher works out the problem on the 
black board first and this may be compared with ‘the 
help of showing’. After having done this, the teacher 


Ad. 


45. 


46, 


47. 


4g. 


49. 
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stands by the student and helps him to work out the 
problem for himself so that he does not commit mistakes. 
FaCadurd sagmgie Opis 

obysd Sipwrb 

Ulaugudai Nayanar Kajinedil, cited in Mapadiyam, p, 313 
The author of Cintanai urai says that the three internal 
organs mentioned in the dream state do not include 
mind, because cilia, the enquiring faculty of mind 
functions in the state of sleep itself. Therefore according 
to him the three internal organs are guna, buddhi and 
ahankara, He also says that these five states occur in 
the kevala state itself and the use of these states is 
that the soul gets intelligence in these five states with 
the subtle body (s@ksma sarira) in the body (sthiila sarira), 
AGIDIU SHOPS wHab goer 

— Sivaprakasam 60, cintunat urat p, 878, 


The anatomical location of these centres is a_ difficult 
problem and there are various theories about them. 
However no one theory is supported or verified by 
science. 

Turiyatita is a state of the soul. Objects must be there 
even in turiyatita, even though the soul may not be 
aware of them. Madurai Sivaprakasar explains this by 
giving the example of body and soul. When we say 
that the soul exists (obviously in Samsara or the embodied 
states), we mean that body and soul exist together. In 
the same way when we say that purusa is alone in 
Maladhara, it means that prakrti exists along with 
puru§4, even though the purlsa may not be aware of it. 
G5 OyYUGarfig web parmps 


Oshapa 
—Sivaprakasam. 63. 


S554 Sacer pbab GatarEL Grthaudny 
ows HSFEHD 
—Cirrambala nadigal, Kattajatkkalittnyat 37. 
BUI Pias Botan Osu ator 
— Sivupral aam-63, 


50. 


51. 


52. 


93. 


54. 


55. 


56. 


57. 
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The kevala represents the svaripa laksayt of pau and 
sakala the tatastha laksand, In the terminology of post- 
Umapati literature svaripa I2ksana js called svaripam or 
rupam and tatastha laksana is called guna. 


The fact that the intelligence, desire and action of the 
individual are influenced by those of God, is emphasised 
in the following passages. 
‘aPyor ahCa' ‘feoaryuor ferarGuw’ 
‘Higby PobCy’ ‘yegur way’ 

—Tirumdjigaittevar, Tiruvisaippa, Koil Padigam. 


SGGwId Gurgard aici srasgrd sgubacoanrad 
2qeorre gerard srard ggasid centssargus 
AGuCr Leon sxe ghwrg Ho meoreybd 
ggaGer cdharhsrah comiggaucr sa gahernGw 


—Sivajfiana Siddhiyar 5-4, 
Cintanai urai pp, 825.826. 
suéOae of Qeuapns sro gar 
BHPO srommad Far 
—Unmai neri vifakkam 6. 
IDGFGd worrG anrlaraana soverpernG a 
IPb8CH cay h germd afsSu0 
gouCured wrath afbs Gb 
—Sivaprakasam 67, 
c.f., also Sivejiiana Bodham 5.1 and Siva jiiana Siddhi yar 231 
gbyo Carter swissner aariiOser 
Sbys0 Gogol! sussed comt ss 
—Sivajiiana Bodham 8th sutra, 
... 6008 Dereon aPigoa Hague 
HEU sno grG ox 


—Sivaprakasam 67, 


Gd 


CHAPTER II 
NOTES AND REFERENCES 


ynt suugsatéiGard saF Fuws GQarofwrus... 
Cagriss Gactanh aerafgstiss Snes Bugs 
Qshssg ior. 

—Sivaprakasam. 7. 

The idea that Saiva Siddhanta is the essence of 
Vedanta is also emphasised by Kumara gurupara Munivar 
who compares the Vedas to a tree and says that 
Saiva Siddhanta gets the essence of the fruit of the 


tree of the Vedas. 

Dax Caranuars§...Gaggsoo 5uQur Horm 
—Sivaprakasam, 99. 

‘Cash ooo urgub wort ggsener 

uiguuogsa@iea uGume uaa 

HUD ger, 

Qaw GsranG@ubsat uaGs; Qovgr Qs 

at Gare@aisat uaGr; gofigrg 

MAHAQUIG oot Mere Gwar cra Poa 

A godert OararGassotr ues. 

waar apoyo Qdemgy uwiu 

ebd Cagris Gusrnéiled uggs 

Ai Pugs sons FPsa 

erga Osrerr_asra F$s5rh5s 

Csaug agbsat PaGy 


—Kumara gurupara Munivar, Pandara Mummanikkovai, 
lines 23.35, published by the Tiruppanandal Mutt with 
the notes of UV. Swaminatha Ayyer, 1961. (p.440), 

There is another verse which compares the Vedas 
to a cow, the Agamas to the milk the songs of the 
Tevaram teachers to the ghee churned from milk and 
the virility of Meykandar’s work to the taste of the 
ghee. 
Gagbhus gacrurd Qodutwwd ; srdeit 
9x SOO ager 2orayy Gai - Gursd edb 
Oninfer a gansumb Far Gara Qan Owuidotn ao. 
Osis sop grb Pow 

—Quoted by Arunaivadivel Mudaliar. 

Siddhanta tejiviyal, published by the Dharmapura Adhinam 
1968, p. 33. 
Cf. K. Vajiravelu mudaliar, 
Lectures on Saive Siddhanta, (published by the Annamalai 
University, 1965) p. 4, 
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We invite the attention of the scholars to the uses of 
the word in ‘Advuitam’ listed by [svar2 Murthi Pillai, 
published by The Tiruvavaduturat Adhinam 1959. (p-4)- 
According to Isvara Murthi Pillai, Pantanjali gives six 
meanings to the prefix ‘Na’ which is also called “Nanj’. 
tsvara Murthi Pillai writes : 

1. The first meaning is tai sadr§yam which means ‘equa! 
to that’. The example for this ‘that which is not the 
horse - ‘anasvam' (449aH) ie, which is like horse but 
not horse ie., zebra. 

2. Abhava j.e., non-existence is the second meaning. 
ajmgah manushch YYF:ATT is the example which 
means that man does not have horns. 

3. The third meaning is tadanyattvam (ae-aeah) as in 


By 


anatagah bhi ( aaTHTe:: ) which means that earth 
is different from akaSa. 


4. Tadalpata (azeqar) is the fourth use, meaning ‘deficiency’ 


asin Anudara kanya CYatt HAT) the girl who has a 
small stomach. 


5. The fifth is eprajastyam (ATTA), non - existance of 
largencess as in ‘amara deva' (HAT ZaT) ie, thecele- 


stials have no death i.e., like the human beings they are not 

affected by sufferings like death: 

G- Virodha (fazterz) is the sixth meaning as in fun} am which 
is the opposite of puny i-e., Papa, 

We must consider the three important meanings for the 
present i-e., sadr§ya, abhava and virodhz, There are four kinds 
of abhavas je, atyantabhava, pragabhava, pradvamsabhiva 
and @nyonyabhava, Pragabhava or antecedent non-existence is 
the non-existence of a thing before its production. Pradvam- 
sabhava is the non-existence of a thing on account of its 
destruction after production. Atyantabhava or absolute non- 
existence is the absence of a connection between two things 
for all time-past, present and future, ee., the non-existenc 
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of colour in air. It is thus different from pragabhava and 
pradvamsabhava, Pragubhava is the non-existence of a thing 
before its production. Pradvamsabhava is the non-existence 
of a thing after its destruction. But 4tyantabhava js the 
non-existence of a thing not in any particular time, but for 
all time. So it is subject neither to origin nor to dest- 
ruction ie., it is both beginningless and endless. (anadi and 
ananta), When one thing is different from another, they 
mutually exclude each other and there is non-existence of 
either as the other. ‘A table is different from a chair’ is 
the examole. This means that a table does not exist as a 
chair, or more simply, a table is not a chair If we take 
all four kinds of abhava, then we have nine kinds of meaning 
for the Prefix ‘Na’. Pragabhava and pradvamsabhava are not 
important. The last meaning i e., anyonyabhava js included in the 
meaning of éadanyutvam, The remaining meaning of abhava is 
atyantabhava, So we can conclude that Patanjali must have 
taken atyantqbhava under the term 4bhava, When we mean 
abhava in general, we mean only #yant&bhava, 

5. M, Hiriyanna, the essentiuls of Indian philosophy, (p,178). 
‘Visistantar bhava eva aikyam', Sn-bhasya of Ramanuja 
with sittraprakasika, Sutras 1-4. page 132, 

6. ‘as gs carp OsrdarGer gaGuwerae, 


gaOuern slGag cermnde, a5gHS sOnen 
OerraCw gbfu préPou cemtsguordcg 


—Sivajafina Bodham . Second sutra, second adhikarnana 
Vartikam. 

7. If there is only one entity, there is no need for it to 
refer itself as one. The fact that there is mention of 
one, implies that there are more than one entities. The 
negative prefix ‘na’ will have only sa@érSya meaning 
when it is used in connection with numerals, 

Mapadiyam ‘Sivajfiana Muniver’ p. 114. Cf. also 
K.M. Balasubramaniam, Special lectures on Saiva Siddhanta. 
Published by the Annamalai University- (p.36) 


8. yot soudggsatsdgarrd gad 
sous Ografuarir 


—Sivaprakasam?7, 


9. 


10- 
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It is interesting to note in this connection that Tirujhana 
Sambandhar criticises the Buddhists and Jainas in 
every decad of verses (except of a few). He also says 
that even Buddhism and Jainism were created by Lord 
Siva. From this it is clear that Sambandhar did not 
criticise the good principles of Buddhism and Jainism 
but he opposed the evil ways in which the good 
principles of religion were practised. 

—Tirujiiana Sambandhor-Tiruirumbijut P. digom p.S64 
Tevaram, Talamurai Tiruppanandal Mw't, (1988) 
The Siddhantin says that human beings have to pass 
through numberous births before they ere born as Saiva 
Siddhantins- They resort to the outer faiths, the inner 
faiths, the ¢mrtis, agrama dharmas penances; they study 
the several sciences, Vedas, purayas, upanisads before 
they become Siddhantins. Even as Siddhantins they 
have to pass through the stages of carya, kriya and 
yoga before they attain jfiata whereby they reach Siva. 
So it is clear that salvation is worked out by stages, 
not all at once 

—Sivajfiana Siddhiyar Subakkam 8-14, 

It is interesting to find that Jianaprakédsar, one of the 


commentators of Siddhiyar takes a catholic view. He says 
that though for supreme release, Saiva Siddhanta is nece- 
ssary, the followers of other faiths also can achieve this end, 


because release depends on the ripening of mala which is an 
essential condition. The temporal sequence relating to faiths, 
is not condition of release, (quoted in ‘Saiva Siddhanta’ 


VA. Devesenapathi p. 246.) 


11. 


12. 


13. 
14. Sekkilar’s Periyapuranam deals with the life of devotees. 


Sivaprakasam 12 Simeuwi Seb 
srnaserGure pays. Bs BeGar 
UTD Ee STOUT CMO 


—Tiruvarutpayan, 19. 
Siva jiiina Siddhiyor subakkam 8.15, 


We have, in the Pertyapurayam devotees of various types, 
of both sexes of all ages, of different walks of life and 


15. 
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of all castes. Some of them did the humanly impos-ible 
for the love of the Lord Others dedicated their lives and 
avocations tothe service of the Lord. Whatever they thought, 
said or did was with full awareness of the Lord. The 
golden thread that binds these different persons as 
members of one grsat community is their unswerving 


devotion to the Lord. 


‘Ys Homes sora ds’ 
—Sivaprakasam 7. 


Here Madurai Sivaprakasar takes the phrase (pugcl 


cjavik kajavégi) and interprets that Saiva Siddhanta is 
vindicated by pramanus which are praised by all: 


16. 


17. 


18. 


19. 
20. 


‘QuiguePGurd gGusd Poudagmi 
HeaGacGurd Cuswad Osrp@urgerGurd 
Gust Cusgd Qarp 
— Sivaprakasam-7, 
‘95a Qubybh OsGarPd GnréCar 
susCar SCey garsdPudys 
Harcahe Gé5t wrary Hob AsrPaGurs 
sHaonybh aha Soa cra Sahat’ 
Sankarba Nirakarayam, Nimit:akarana parinama vaca 
Nirakaranam 9-12. 


Qurgued wrap Qurcert és gor enw ot 
Atao sag Sqayge Pou 
neCer cart Gusat 


Sankarpa NirBkaranam, NimitiakGrana — paringmavada 
Nirgkaranam 65-57. 

Mapadiyam, Sivajiiana Munivar, p, 119. 

The defects of Bhedabheda view are clearly given as 
follows. “Bhedabkeda js logically and chronologically mid- 
way between the philosophies of Sankara and Ramanuja 
and mediates between the two systems by pointing out 
the subjective dangers of the one: and the anthropomorphic 
accretions of the other. Both Sankara and Ramanuja agree 
in refuting Bhedibkeda ag a philosphy of self-contradi- 
cations and Ramanuja rightly rejects it on the additional 
ground that it attributes imperfections to the Absolute 
and not to the confusions of the karma ridden jiva 
"PN. Stinivasacari, ‘The philosophy of Bhedabhedu, 
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(Srinivasa Varadacari & Co. Madras 1934) p. 330, quoted 

in The Relevance of Sutva  Siddhanta philosophy,” 

N- Murugesa Mudaliar p. 83. 

21. ag QOH Tang gbore senLTiss 

IAFHOH THpMsuybh RdoOre - Qurg ssh 

HSHOS WISH Hser_wb ongsaCn 

ASHES BAGH Ogre, 

~Sivajiana Bodham 12.4.1. 
22. Madurai Sivaprakasar takes only the first two relations 
ie, body-soul and eye sight and sunlight 
—Madurai Sivaprakasar’s commentary p-29. 

He tekes the werd ‘arivu’ <#e) ‘in the phrase’ 
HHleure? to mean the soul. He says that this indicates 
the inserar-bility of body and soul in knowing a_ thing 
and that of eye and sun in seeing a thing. Sivajfiana 
Munivar in his Mapadivam (p.121) mentions this interpretation 
and refutes it by giving two reasons. Umapati Sivam gives 
a new set of three analogies in answer to the old set of 
three analogies and the commentary of Madurai Sivaprakasar 
goes against the sense conveyed by the order of words 
(Genp&t_éems) Incidentally this gives a clue to the 
temporal priority of the commentary of Madurai Sivaprakasar, 
since Sivajiana Munivar refutes this interpretation even 


though he does not mention the commentator by name. 
28. ered ot ser aedae afGara Curd ' 
SPhag usgeigsurgh Fyodergras 
Sivaprakasam-7. 
24. When we utter a word, we are reminded of the object 
denoted by the word: But when we see the object, 
the word and the object are (in a sense) different, - 
(in a sense) one and yet two (again in a sense). 
—Madurai Sivaprakusar's Commentary p. 28 
25, The Svetusvatara Upanisad, IV.6,Ed Swami T yagisananda, 
Sri Rmamakrishna Math Publications, 1964, P. 85-86- 
26. The thirteen principal upanisads. Hd, REHume, oxford 
University Press P- 403. 


27. The hymns of the Rg Veda) translated with popular 
Commentary: &d- T-H- Griffith, Vol.| Published by 
E.J. Lazarus and co. Third edition, .1920. 


28. 
29. 


31. 


32. 


33. 


34. 


35+ 


3 


oO 


38: 
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Svetasvatara upanisad IV — 5 and 7. 
Kadavul Vazthu, Tirukkutal 5 


. Tirumandiram, 1969, Ed. Ramanada Pillaiand Tudisaikkizar, 


The Saiva Siddhanta works publishing society» p- 775. 


Tirumular compares the life of the individud! soul to the 
river bank. Meykandar also uses the same analogy. 
‘cirai ceyya ninra cezhum punalin ujfam’ 

—Sivujfigna Bodham 8.4.1. 
Tirumandiram 2366 ed. Ramanatha Pillai and Tudisaikkizar- 
The Saiva Siddhanta works publishing Society Vol Il. 
p- 961- (1969). 
Tirumandiram, 159, &d- Ramanatha Pillai and Tudisaikki- 
zat’ The Saiva Siddhanta works publishing society Vol- 
1.P. 70. 1969. 
Tirukkuraf |. 
Tirukkural Parimelajagar's commeniary Edited with notes 
W-M- Gopalakrishnamacari Triplicane, 1949, p. 6- 


+ Consonant-Alphabetical element other than vowel; sound: 


that in forming a syllable is combined with vowel, 
Vowel :- Each of the more open sounds uttered in speaking, 
sound capable of forming a syllable, (opposite to, but not 
sharply divided from consonant.). 

The Concise Oxford dictionary of current English. 


- JM. Nallasami Pillai, “V owelsand consonants” - in *'studies 


in Saiva Siddhanta”’ published at the Meykandan press 
p- 60. 1911. 

We may explain this by comparing the first vowel ‘A’ to 
God, other vowels to souls and consonants to matter. 
The other vowels and consonants get their syllable only 
due to the first vowel- In the same way souls and matter 
get their meaningful existence due to God only- 

It is instructive to note the Tolkappiyam verse. 
Coide Qurdabh wxasOurg Pagye’ 

For Tolkappiyar, the movement of consonant is possible 
not because of a vowel in general, but because of the 
vowel ‘A’. 


203 


39. Mapidiyam - (pp, 372 - 373). 
40. The Brahma Sutra Ed. Radhakrishnan p. 77. 
41, Tiruvartipayan 74 Translation by Rev. G. U. Pope, The 


clarendon Press, Oxford, p- vii (1900). 
42. ‘Quriserirt arent yasQnanh nego s 
Qndscre prgzer_y Coasror créprGern 


Tayumanavay, Gurumarabin Vanakkam 4, Ennatkanni. 

43. There is also another suddhadvaita of Vallalbacarya 
(later part of the 15th century): Vallabha called his 
system suddhadvaita as distinct from that of Sankara 
which Vallabha regarded impure because of the doctrine 
of maya. Vallabha holds, ‘Brahman and jiva are real. 
The knower of Brahman is absorbed in Aksara Brahman 
and not in Purusofiama. \f knowledge is associated 
with devotion, the seeker is absorbed in Purusottama’- 
The Brahma Sutra Ed. S, Radhakrishnan. p- 92. 

44. Regarding the ultimate existence of more than one 


entity, we may consider the following kural. 
Gur ge gdhoahond Gurger crergem gb 
ogoreardh orem Gog 


—Tirukkuro} 351 

Birth lacking in excellence occurs because of the 
delusion of attaching importance to things which lack it. 
Here the word used is (alla) ‘seo’ and the meaning is. 
of the two things before us, say a copy of kural and a 
copy of Sivajflana Bodham, if one mistakes one book for 
the other, this would be delusion or ignorance. Here 
the existence of two books is not denied. But if the words 
used were ‘Glur@st Bedwauhem’ instead of ‘Olumgeir 
siseoeudenm’ then the meaning would be altogether altered 
and it would mean, there being no copy of kural before 
us at all, we fancy there is a copy of Kural before us. In 
the former case, the reality of the two objects is not ques- 
tioned, while in the latter the reality of the object presen- 
ted before us is denied. 
45. ‘ojmeuGu gaGer winu’ Sivaifana Bodham second Sutra. 

Sivajfidna Munivar splitsit as ‘simuGwumds, gaGor 


46. 
4]. 


48 
49 


50. 


51. 


52. 


53. 


o4, 
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wre, ssnsuGw gaGerumus’ and emphesises the toge~ 
therness aspect of God’s help. The commentator takes 
his clue to split like this from Sivagiiana Siddhiyar II. 
4 which says ‘9 eoGacmord Gummy 2 _ yim This 
fact is emphasised by Tirujfidna sambandhar- ‘#pré 
wae gerprus Tirujiana Sambandhar, Tiruvii mijulai- 
paddigam. Tirukkajirrippagiyar which is eatlier, than 
Sivajnana Bocham says, 
aprd gtGs Yad gaprd said pomemus 
vrprg coamsurd oppapie Capra 
aren QHsGb LHyMraw crate 
stands Qeaharnra sree . : 
—TLirukkapirriu ppadivar 86. 
Edited with notes, M:- Arunacalam, published by Saiva 
Siddhanta Maha Samajam, 1962, po. 87-88. 
See for explanation of this sadasat aspect (in chapter !I-) 
Tayumanavar Nirkunilai, 28 - Ennatkanné. 
avaiyudukkam, Swajiana Bodham, 
The classification of grace into Spb, wwh is based on 
the explanatory notes on Tiruvacagam by Arunai vadivel 
Mudaliar. Tiéruvacagam. Edited with notes by Arunai 
Vaidvel Mudaliar published by Dharmapura Adhinam 
1966, 5, 11- 
yoserseé CoCurcrns ywapadacr Qads’ 
—Sivapuranam, Tiruvacagam. 4- 
‘abbgamou...Gusrg sr@adearbd @naur grGan’ 
—Appar Tevaram, Cidambaram Padigam, 
Higth  Tirwmurai Edited with notes, Arunai Vadivel 
Mudaliar. Published by the Dharmapura Adhinam 1966+ 
p: 11. 
—Sivajiiana Bodham 8, 4, 3. 


‘Deion & 5 08 sb aGug sbuisurdu géduybea id, CugiGus 
Fbhus gorau srgra Buh gar Po, Gug shupsoreu ane Guin a pid 
9 oir D & sand oLersyd Canrgayd gduw wen sarean 
Caren Pind ups ab pendeb Qurgarsd wm mou@mrsarc ? 


—Mapadiyam p. 373. 


+ FOOS.85 Geary griguryCure 


—Sivajfiana Bodham 9. 4. 4. 


«0, ‘ares Ser amend new dS or weep Cure’ 


—Lugaluru Bodham 57, 
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BY. usrmemyb gary Curan Lupe gayth 


58. 


59. 


60 


i. 


creeps &aovu Cure 
—Sivajiana Bodham 2.1.3. 
Seq07 sub Cure 
—Tugajaru Bodham 36. 
Qodous sr55b abssrh Curdausgy 
—Sivajfigna Siddhiyar 11-12. 


We can fealize the importance of this analogy when we 
know that Sivaji@na Munivar frequently uses this in his 
Mapadtyam to explain the Siddhanta view of advaita. 
He says that the first «adhikarana of the second sutra 
explains the second set of analogies used by Umapati 
Sivam- 

‘Baasarargar® Qurerayh veaPymGurd 

aGuah cern wrwrand sCwrenguyd 

Gerdgo Qurged Curd CugnCusQusreyd 

Tous FOUFSHTO [YO OHSH Paomsyorsw 


AsaH SEAN HOW THssorrgHe 2Lamusorrgyid 
Larigsuany stairs’ 


—Maradiyam p-119- and he gives the full verse of 


Sivaprakasam 7. 
‘CurpueP Curd sGus yb, 9actOue Curd 
Cus pb, GerpGurgaGura CugrGugspurompb 
gou Guigistonys CoCm yorsarb 
—MEpadiyam p. 120. 


‘g5H8S Aner ges Aerdtdudy Copa Hu arhorer Can Gurae 
shuern Gard gerand Gurgs ubh Qyew raGner Capgewe 
uLranou Soréh Phnard cas. QOHCu gP hut S HSC Sau g 
‘asa8sQnen, GsrdCan aihu srgfau wenitsgy ori @ 
Tanserregyh, yon. prardiiur Ifa nsgdhs urge, Fpucer 
aru” garg otbGurG yrisg pfu sr oie’ 
—Mapadiyam p. 373. 

Ysbans HKavumouwrs geror ggdviwgags omPuwerd sb 
yoda gy Pjss8, gun Mpesh ous srGaor Caferh orem 
fy Phu, psbagh geoida gaarn aye Pap afi ss 
Siusos geror mPssQganb gormroa #Ftysg Herp sre 
HisrOaegno GisH aPudugory Ha, Hauws aPayb gor 
pnwQurary Sirod ss gS gourd ggus f.wsHs Qedquory 
Asig agdh QSaaqusrh Gussh, Yss Qrerggd og us 
Séar yoroodta, qnewapanQuadarh mai_G@ wsdacisy 
geek qua gard ghag gampye Gedwr Hern genom 
gsbae adary ssgiguid organ sgnmure ausfsg 
aod ofoonw CorégiGgrph gi@urgeParaae Asdgys Qéme 
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anergy Psrisder yudemaGw grocf Cusrobsgms ABIL gd 
65 @un@ve Cojagu geiimsou $68, aha, Dems, Osu 
aa wand Hbyanpanurd sb YSbame OHtCE SLPSH 
Pigurp Baad aF5 Pwoveudy aPwarprOwsrs. Hs 
S650 5un98 ‘ahOarhCurg @Sag wsHS 500 gb’ orem you 
Bred BF fu go. 

~—Mapiidiyam p. 467. 
Ysoacr sLPggiéacr wicG High Poowmwn ahud Qupnitéga 
son anéeae Cura ag Og oat ushmss Corscu@asru 
Cus Poaomuusyh shoo, 2.0 2087 Gurw aHCw oer Cnrad 
uGagsréu aGug paonnugndomrié gorge Cure syanhu 
Og aap vsédmsurod gestugasru CugiGug foamnueyt 
adoen sb panied Ourgmuours gHGarehCurd ws 
Pgsuord Ppeorpord e.dsggasaw WHags ayCaur onlay, 
gapger sry Smayli.s§d waPuGatute; Hdasgy ols 
fgerbsgos5u QuoimerCurh 

—Mapadiyam p. 493, 
Commenting on the Siddhiyar (Second — sutra first 
verse), Sivajnana Munivar says : 
Copa dd Curis Fact, yorohu ag Aedyhard ots sa 
aLdawki, sar gee ofOaraCurd Opa guage sord, wea) 
Sisaer af Phusnhu sg quwn Hud 


10, 


CHAPTER IV 
NOTES AND REFERENCES 


usyod ussey@uund uvequd veel dr 

oss orawas umsyobd Oydues ghiua 
Ssurauyma &40QnetuGwaa gt 

wsuCariacr GaroPparouy wvosOsrG@ Qurfant 


Nandi wpadesappadalam, Thanigai puranam, 


Goat grbSOn7g Pom Gsrrid HPy 
CGagecug you gran gb 


—Nannul. 8. 
usgue urs Gahsaed —Sivaprakisam 13, 
swore) —Sivaprakasam 20 


Qorrmarsah Soy raayh goo 
Gurgard HG Our ger 

—Tiruvarutpayan 22, 
cterentfus FS SuS Ta —Sivaprakasam 20. 
vaas ysrtigh Qorurmasgaw Aarmo 
seHUHHs Corstors shy 

—Tiruvorutpayan 25, 


. Corads ovtiad Ogrn pra Pig pea 


om eu air gy 
—Sivaprakasam 32. 
cf. also- 
58 5G arPud SrcGuu uremact aormang grb 
Qurgs@ wrerad Curae Ged sermup wrenwuyord 
ysug sarap wadeiarsg Cegacr san 
48s ponduer g8sCary, & 55d 8Car 
—Tativa Vijakkam 49. 
gbhera cadmasatar Sand crovorhur 
egswgrw 
—Sivaprakasam 20, 
Madurai Sivaprak@sar quotes the line 
HOF SH POSCwarh gomss Cart Quer 
opss a0 sifeoGu wngb . One. 
—Sirajiiana Siddhiyar (9.1) 
Here the world is realized to be @sat not ontologically 
but axiologically- 
cf. also. 
meéser ureh cexgrd usw 
Gras sores Aiogs sry, 
ogrégeones CaigQsard ured QGa 
swoPiparbhus &FQuereny we; Geyaes 
—Sivajiana Bodham gth sutra. 


Doe poy Oger. Cuorsords 
—Sivaprakysam 20. 
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The Tamif word ‘“Marul’ which rhymes with ‘irul’ and 


‘arul! brings ott tha positive sense of delusive darkness which 
dzludes without even creating a suspicion of its presence. The 
author of Cintanci urai explains by giving quotations from 
Appar and Tiruvalluvar. 


nogaar wassard numsCarCar 


—Appar 4,76. 1- 
The expression ‘ava’ is also used both as a synonym of 


‘Marul’ and also more often as one of the consequences 
arising from it- 


the 
1. 


12, 


t3. 


14. 


15, 


HTGacu THor ts Hid or eherrargp 
sara Gnuseah &g 
—Tirukkural 361. 
warGarcr ors aor erCaroner 
—Tiruvacagam. 
Apssry Hat Qagal Psans Gern prego 
Gpdsr Qusin 505 
—Tirukkura] 36. 
In this two-fold usage Tamil word ‘ava corresponds to 
senses in Which the word ‘moka’ in Sanskrit is used- 
96 Gurgepa arcing Dak 2 gam srlQb 
Qe Qui gem atcLTg Bx 
—Tiruvarutpayan 23. 
SBS HsPeorroe wopsdary ary aroma utig quot 


665hu graypon Cahh swbgiorn wesw 
UgsFu ses cror Curse Gedigrms uguassy 
GuGg sre Geos aroha Curoc Smears sora 


—Tativa vijackam 20. 
Hs5 powwords 
—Sivaprakagsam 20, 


esis pan osg Gurpwa ect 
Qing Soar ss0 werd 


—Unmai vjakkam 50. 


HCrrgret ¢6P usrensare waOwerayir 
vateai 


—Sivaprakasam 20, 
Madura Sivaprakdsar quotes the line Gugagi pisenw 
arisOsGss Qudeunerger umssPoibuny 
from Tirusembavat, Tiruvacagam, 


- gbhea voy Forgan? sqnenurd 


—Sivaprakisam 20. 


1 


18. 


ro 
a 


20. 
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Madurai Sivaorak@,ar quotes these verses wien he 


explains the Siva tattvas, 
graGwo wre Curg Pus AsrPd gre QwrssH 
marie sgrhaus Cufsarré OsT Pa Cava 
saa Gug Pimu &sms5y5éF7 Maw Curse 
wore Gus§ argh CarL§ ayorgaarnGu’ 
— Sivajiiana Siddhiyar 1, 65. 


Curhyh uré$Hh Quigdan Gros Pfau Guins 
CsrhdG ¢orfa yHaos Handi garsn 
Csifu Bing Sagds Sfay ws wud 
wrong Frys OsuGsr Ga HhWr agssaGa’ 
—Tuttva vyakk.m, 


aBubisus shgorh Qistaw Pa o55 050 an 
GLwigaé ¢$$ earfa Seq Pgmgy Ona 
Cartish PbS ors GurOen Ppourag ¢sPus$o 
GurpOsy oes onpas gr Ooan CurpoaG; 
—Tatt a vit kkam, 

PUMS UMEEHES YONmowTd Hig GHrar 
Gudiea Jdraooursa Saadu grat Har pow 

~Sivajiigra Siddhivar 4. 48, 
paCar asFGQuen vas Oris fia apramaGy 
yeresy 56g oF OH BIT Sd orgy OurPss Gat 
AFUsnosH Stig Carrs, 


—Sivaprabysam 21. 
cf. also, Sarva Siddhgnta, Dr. Devesenapathi p. 139 fora 
clear exposition of the realm of speech. 


uj Cured Gurs Po gsayb 
asses urou Senor nab shIGd 


—lines 7&8, fitanmrdin 51. 
In the phrase, Ags HéGuiFwi7G Broirew 
Madurai Sivaprak@sar takes ‘um to suggest that all other 
things necessary forthe partially released souls, also are 
evolved from the suddha maya, He quotes these verses 
in support of his view. 


F8$EHb SHH H5H5 SrBoH wrormw 
W535 oP stars nuawmay Pods a 
ousOe5 uss GurP wep gro nidrGo wearer 
ssaup &fis ass séginuccr Ogsrg wsda 
—Koyil puranam 231. 


‘Sémgsar Singlet sarFat aad atsG 
nasgph ugtss aden yawmecr widsuadr 
shad efgh Cursed syommacr srQuar pb 
awgsQo adssassror oursreracsh HerGp' 


—Sivajiiana Siddhivar 1, 25. 
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21. vaurd wma GH aa gard worm arGor 
—Sivaprukasam 22. 
22. Writers after Umapati distinguish the causal and the 
effect forms of maya asthe difference between its sub- 
stantive (guni) and its attributive form (gunam), 
23. Sivajfiana Siddhiyar 2,53. Sivajfiana Yogin's commentary 
for detail. 
Cf. also. Saiva Siddhanta Dr. Devesenapathi p. 143-144. 
24. Madurai Sivaprakdsar in his commentary on the verse 
beginning with ‘uruvad:' (which deals with the asuddha 
maya) says that the souls have (karana maya) as their 
rasting locus and when they come again, they come with 
the evolutes of Aarya maya. He deals with the question 
whether anava itself is sufficient when the souls have 
their rest at the time of destruction of the world. He 


considers these sayings, 
wos SCag@ Suc? Caawss wactwr 


—Sivajiiina Siddhiyar 4 .38 
vans PS gan dadenw 
—Sivaprakgsam 33, 

These imply that apart from Gyuva, there is 
nothing with the soul in the state of sevala. The 
commentator says that just as the verdigris conceals the 
actual colour of the copper and wood veils the fire, ajava 
mala obstructs completely the intelligence of the soul in 
the kevala state. Now the question arises whether the 
obstruction of intelligence by mala itself may form the 
support of the soul in the Sevala state. Umapati says that 
though dyava veils, it may not be the support for the 
soul in the Revala state and for the sake of support, we 
need Karata maya besides a@luva for the soul in the 
kevala state. He further says that in the analogy of copper 
and verdigris, when we melt the copper obstructed by 
verdigris, the copper is supported by the support like the 
earth. This is the case with the analogy of wood and fire 
also. In the same way when the soul is in the sleep 
State, all instruments are obstructed by dnava and the soul 
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is supported by the body, the product of maya. Madurai 
Sivaprakasar quotes the following passages in support of 
his argument. 
‘gaqLBcr Hernw@iiu mbOuriad grub ious 
Qed Par guarded Gran md 
—Sivajiigna Bodham 34. 
oLdehed Berasos ond ot sra@rs 
—Sivajfiana Siddhiyar 4.32. 
210655 YAS OerQuar 
—Irupairupahdu 9. 


He also gives another reason to support his view. The 
Kevala state, veiled by nave, is followed by the sakala 
state, through the operation of tattvas beginning with kala, 
The effect can come only from its ccuse. In this way 
since the operation of fates beginning with kala is found 
in the sakala state, the cause of these iaiivas j.e, karana 
maya must necessarily be found in the ‘evula state, 
Madurai Sivaprakasar says that the ‘aitvas begining with 
kala are produced from Maya in the kevala state and quo- 
tes these passages. 

brew sTpoybh sorsou vinded 

gu sans guigh gfusggys 

Gsryg symu sernGars gierafCu 

gle 8is¢ seas garner, 

—Tirumandivam 21 68. 
wrewds araGorg Sugdor saor§ Carer nad 
—Sivajfigna Siddhiyar 2.54 
nraudge avpner nee agg@dewa grad ene ‘ 
gybs sare pape gaCgeés Corley. ‘ 
-Sivajfiatia Siddhiyar 4.21, 

He raises another question whether there is anything 
apart from afiave for the vijiianako/as. He says that the 
vijfi@nakalas reside in the (Rarana) suddha maya and they 
live with the help of the instruments which are made of 
Suddha maya until the time of liberation. 


He quotes the following passages : 


Aimssa Pings Wet sgrhat ra Parag 
ow sgind ughed wmwah yoermacr wids usar 
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odnot afob Cura spommaar grOu eras 
25S) aisassra ourgrernté faCp 


—Swojiana Siddhiyar 4.28 


Rdaqdise pamsurh Paora sated afh Gyrus sara 
santana canals gaamaGu wircraidp . 
oma ph Ansys Zaaph Amay orowy parpr ss 
OsdmalGa PCrrsyrae ségzuimw Cet pamsdg par 


—Lattvaprakasam, 


The commentator infers from the Tativa Prakagam text 
that the vijfiarakelas have irodhdyi and Suddha maya apart 
from anava, Thus Madurai Sivaprakasar concludes that even 
though the V1jfanakalus are affected by anaia only, they 
are using Sudaha maya and tirodhayi ur til they cet liberation. 
Fe quotes : 

yodu ursvsawg§ro Curshyor] ysiby 

Gsd0w astudsng Oshoa ude AyysiCarar 


Osrdiwu var wsanitar oraudGa Osrgss4 
Gaad PSs aso Curdoad urpy waydamaCw’ 


Tattva viakkam. 


etime Quigadd Gary o PGuGgser aycrurd ororefy 
Gri oy wasParrge FogssCs Agaroid Fass 
suidut! anPudec aPym srporm Pre gw 

wwe» arPubSer uer® Cured vere sear’ 


-Sivajtana SiddhiyAr 4.32 


and gives the full explanation of the latter verse, supporting 
some passeges frcm Saivagemas. He says that the phrose 
(odunga rverukglam (Q@Qwae suman) must not be split 
up into ‘odunga’ and ‘varukalam’ because the author speaks 
about creation in the beginning and ends with destruction. 
There is no cause for speaking again of creation which is 
implied by the splitting up of the words. He also observes 
that this verse speaks about karan may8 and so creation 
m.y not be meant here. He also strengthens his argument 
by quotirg the Tirunerivijakkam verse which closely follows 
Siveprakasam, the parallel word for ‘vdunga varukalam' is 
‘vinat onruiij ceyyada virukalam (oSomen@usn si pgp 
Geuuwing Pgyene1d). Thus he argues elaborately for his 
thesis that the souls must reside in the Adrana maya in 
the kerala state and must come with the evolutes of hanya 
maya at the time of creation. 
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ayo sass Curd P5a0 
—Sivaprukisan 23, 
gsrouus De1Gss Qsor OomPsSurGs a stugy 
AST Ahustiadeciuce orouwee Bern 
geguots Gedy Musssmg cariréghm 


Si$57 455 wTDu Fdars Qurypgyb oeniré DS 
Osrdioadea oa ahs 


Madurai Sivaprakdsar’s commentay p-103- 


He also quotes two verses, one dealing with the odjcction 
of the mayatade 


Cf 


29. 


STUG YUHS Gutgorh e$5rh Pahsprdagaruryd 
atidousy& ardugCurd oawu@odarise ussv 
eae Piso gtoh Py SP QuriGsssHa ardgb 
BoA aggurggurd ¢$5rh sogha gauQaudorn 

—Sivajiiana Siddhiyar Parapaksam 225, 
uTmaGmiged urgugd unbGurfud ungu gd 
steams WICneé sonwOsremL-uract 
tiers shige nob upputés 5b gb 
Spor Curd xXLOTOW ater 

—Tirukkatipruppadsyar 12. 

‘um. §sO57.5 Ugver gd ume vesgrou 


—Sivaprakasam 24. 


. The author of cintanat urai gives these quotations. 


urémsser ulsh AowGrnGh srquapeyop 
Qahow giana pbna fideane 
—Periya purancm, 

Qisiosr pihowrd uparded mar 
also ~Jfignamrdam. 
‘suo wii SCS shgia grea 
YHow Snover pases Pouriecr 
Gana PSommu Igsgu Gneraiser 
Craaiile muse Pact marten 

—Tivyumandiram 2611 


Sivajfidna Munivar quotes ‘FenerGu Oewrevgy’ 
(Qerdhoganr Cad genw ww midu 125, OsrbanoFuub 


to reinforce the point that there ismdla vinai apart from truvinai, 


He 


takes the word sumergse) as the object of the verb- 
Paige, potas canGrorurt s6sCs upp a 
“mau Grbag capes aad agar, sonar era 

aayfs Qsighg anage Geunud Gur ger brews 

stig Agrfe ypsdfoourGnads Garam Ogre 
srduuen@ses. gnuaiaerds ard aoarge 

Isrfd patos wry weevaru Opes. 


—NMapadiyam p, 136 


80. 


81. 


33. 


34. 


85. 


36. 


Pp 


37. 
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‘aGesar ubiaw wiatd sougsarge 
—Sivaprakasam 24 


‘aPssioot wh LAS a9 Gra 508 ar 

Qoiousgs ZsonLd TH HGDaHd 

FLESH Hat sgrar wp@aur ohh darn & 

Sarovowgih mriGarG suenauissCp : 
—Sivaprakasam 24. 


. ‘Moa Gur sar Ps OerddorgwrawGwn 


Sa Pas SPSSS" . 
= —Siwaprakqeam 25. 


Yb Getwarurds aga Qeahmarnjeh 
epurad# wogat Supper 
wbdu Csar aigmomgnC art 
gs Caange 
Sankarpa nirakaranam, Aikyavadi Nirakaranam 2-6. 
‘Os menh Sapsy otCn' 
—Sivaprakasam 25, 


‘., sargnh eigertrCa 2rguah Hoyo grt 
apis tdharh Osada, pou sa GHCurd 
assures py ssGoi’ 
—Sivaprakasam 25. 


Hbued Asides pouGurgG gfGNE use 

- Sivajiigna Siddhiyar 2 86 
‘Anagegd sfQ 

- Porripahrodai, couplet 7, 
‘usn@ goartug atfGu gperagye 
HosOS Curertc gpmorut sy 


- Vakkundam 11, 


K- M Balasubramaniam, Special lectures on Saiva Siddhant 1 


82-83, published by the Annamalai University. 


Sivajiiana Siddhiyar 2.86 and Sivajidna yogin’s commen- 
tary on it and Sivaprakasam 25 and cintanai urui on it 


give the clear picture of the bonds 


CF. also. Tiruvuruka mamalai Swamigal’s Commentary 
p89. It is interesting to note that among the Commenta- 
tors of Sivaprakasam, the author of Cintanat urci follows 
Sivajfiana Munivar and Madurai Sivaprakagar and Sivagra 
Yogin agree on important points. Both Sivajnana Yogin and 
Sivagra Yogin accept that sprout may be compared to «arma, 
but they differ with regard to the other two: Madurai 


Sivaprakdgar quotes 


and 


38. 


39. 
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‘goer MTeowum Seodp wrweny 
sem pays 58GH wnerwrays 
sia GardarwGa ser Gaur fpgw 


~ Tirumandiram 2192, 


‘geome Feito whpiow sre of 
sriw pé@serg aia 


~Vittunertppal : 
‘gQG4ab P65 Hora oor sesiui LentbgGarnGy, 
- Sivaprakasam 27. 


In Sivajnana Siddhiyar, the kala tativa jis mentioned 
first, while in Stvaprakasam kala tattva is mentioned first. 
The reason is to be found in the fact that Arulnandi Sivam 
explains the creation of the world and so kala comes first. 
Umapati Sivam explains the way in which the soul knows 
and in this process ‘ala has to come first. Madurai Siva- 
prakasar justifies this difference by quoting the Nannat 


sutra 8 


40. 


Al. 


42 


43. -- 


44, 


45. 


‘sepaacr Ogrnb uctagrs 

- Sivaprakisam 28, 
‘Tm wah urate wssr0 Qudg 
Quad Bex gaur 

- Sivaprakgsam 28. 
Cinianai Urai p. 772 


 ogsegnrwy OQ guwermd ure 

yeroPunnid yotarma orauGods 

Gurmi gts saw wad ysgorBn’ 

- Stuaprakasam 28 


. 


‘sanGne Phas shard gy Cursd 
SLO Ser or pia! 


« Stvaprakagsam 29. 


‘Asides phuaygss vradsond 
amslgnn uGssa Crsasargyeser Gi‘ 


- Stoaprakasam 29, 


a 


S 


CHAPTER V 
NOTES AND REFERENCES 


‘Gu ggrd Generar pss mernd Hara gris’ 
—Sivaprakisam 7 
‘HfhauQue whaywme way gist 
Garggng PossOuerd Sarsgh 
Sivaprakasam \Q 


Umapati does not explain Carya, Artya and yoga in 
Sivepakasam. So the treatment here follows closely the 
Sivajiiana Sidchiyr and its exposition by Dr V. A Devyesen- 
apathi's Sai.a Siddhanta as expounded in the Sivajians 


Siddhiyar ond its commentaries’ pp- 250-251: 


4. 


Jfianeprekasar, one of the commentator of the Sivajfiana 
Siddhiyar says that they are related to arman, sthanu, 


dravya, mantra ard linga. 


5. 


10. 


ii. 


12. 


Schomerus p. 277: (quoted in Saiva Siddhanta V. paranjot; 


p: 179) 
‘ograné efumu &fur Curag seoutuntsge 
grGans snéu aiguassy og aeage 
—Sivaprakdsam 10. 


‘unbahcr wnern§ CasGb uwahae SB SHU 
unetivet crorehd érarer uupgist’ 
Sivaprakasam 86. 
‘gneaggrh FOLaGp grerne past Yygitomb 
pho Hang Oétda adoarh srargquo 
omar gait erat avait’ 
—Sivajiana Siddhiyar 8,27. 
‘eran Dac oPu pooh GGd shad war 
uray @pui urs? 
—Tiruvarut payan 50 
‘359 saw gros Share grab 
wigB at wowing eretis Gare enti 
IDLAEFO Hers AGHatd ay ari gawd 
aps Qugs Oganrgs agreed 
odpmayd guar parrad waywer Gn’ 
—Sivajiigne Siddhtyir 12.6 
‘gaan goad ugmsheal ad gidmputd 
sian caurord SifpdCura-Qadar 
Gand Hoi ne aes wrgpourt gtGar 
enurds CsrrpiCan apn 


—Sivapiiana Bodham 8.2.3 


assign Cones acral ape na merd 
Ssggonh arseuGyo grat 


—Tirwvarut payan 42 


18. 


14. 


15. 


16. 


The 


18. 


19. 


20. 


22. 
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‘Gisdab Coda odd uruseher L epb 
sLaiOne Curasacr sea’ 
—Tiruvarutpayan 47 
‘it sPani cham w56n OnH Gem 
Gut apoare anges Yon’ 
—Tiruvarutp yan a9 
Schomerus p 304 quoted in Paranjoti's Sziva Siddhanta 


p- 188 
‘wihu ggoourGa GurPisma Cstrd Car 
Fi gmer Geigd comaw Osas§Ld AS SroTrs 
ab sror Opise ALoOL DOaseo cary Braver 
Hisar nwrsCgrt ws§ ou Pu Quasars 
—Sivaprakasam 83, 
‘achw sugsorrCa Qanage 2 Gardassy 
—Sivaprakasam 68, 
Baupoyn f&FS Gosapa Sn gurGy 
—Stwaprukasam 68, 
sobdocr peromriss pen eartss pHedear 
sadma Cui shaser 
—Tiruvarutpayan 9 
soho share sriizatéabard 
pada srOLrn Baga Heer 
golorrgm g@vsHs CaHusri 
navsd Csr@dug so¢ParwCa 


~~ Appar Tevaram, Namaccivayatiruppadigam, 


. §$$4Gs urdsraid osegh $639@ ord 


DssbFa gror sohtpgdar 

— Tirurvarut payan 62, 
Kanchi Jnanaprakasa Swamigal’s commentary on ugmat 
Vijakkam p, 100. He also says that mamayat here denotes 
mayeyé i.e, instruments made from aya, and not 


guddha mya, He quotes 

‘urauyh sGuyd AsrgggHs sor 

Qed gorazsrG@ vob waeApars sgurad 
brew atfuore wroteauybh og gru 
Freer cay SCrrgrdyh OsrgsscCuruy gra 
wab giQsa sonugh LomLTad 


(Tiruvanatkka puranam, Jianaupadesa padalam 17, 18.) 


23. 


24. 


Mapadiyam pp: 145-148- 

shod yaripg gsonueoLu sagiontark 
Thad YOLan cones pri- shaw 
eet cert oLmeousg golea 
yersronn Caortaw yper 


avaiyadakkan, Sivajiiana Bodham. 


25 


26. 


27, 


28. 


29. 


30. 


Cf. 


31, 


82, 


84. 


36. 
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‘Porygant garni Qaahar Tyarhar 
Voy gaunt gerygaat Yer? 


—Tiruvarutpayan 71. 
ord Souder snésarCw 


—Sivaprakasam 89, 
‘gunbne gf Quer pag FGturcys ale 
DISEISHE SHB Oars seuer CsinsCsor / 
mets shMasOl. oF BOrStag Gena d 7 
Grab weecrunh geCu | a pert Groh 2 em iri. 
Tirujiigna Sambandhar puranam 844. 
Pertyapuranam, 
‘2aironnés gs evenw oem ard OgrusrG py 
—Sivaprakdsam 87, 
‘par nn arp Garay sreis gaG nus’ 
—Sivajiiara Bodham 2.1.2. 


POH eLTT Oune Her | Gonmwed Ganwun der 
PHIAD ID Puy Hor nIGlgerafar ge pret 


— Sivaprakasam 87, 


also. 


RairanwFes Bpar uch GaGw Guat al & 
POsStouurs wer srpBart Ga@ys’ 


—Atkyavadi nirakaranam 26-27 Sankarpanirakaranam 
‘urs gar ad Gweuh ugortgse 
UssaGsd oP warust orion 
—Mayavadi nirakaranam 63-64 Sankar panirakaranam, 
Bemus ga Loge gurerin, Quod gs epmen & 
Sie of Cox 7 Loge 3G erg ater eri gtGarr’ 

—Nirkunilai, Ennatkanni, 
‘HPSS ured HGP IS aA weir pens g.56d Casaia et 
IPSBLT Agcreher gsners HOLS SS Carares 
WESC 688 P55 Ps Bun gales uparert 
*P5HO6 Sood arad HOLES Boog PeiaCar 


—Sivaprak asam 88, 


+ pear SB oir SA Swnutwds 


OUD exer a 
—Porri pakrodai 77-78 


‘$b ae obmasaf'd Ba Coax oor Muy 
$88 uw gos 


~—Sivaprokasam 20, 
* eC oot af Yor Gtord syeip apg GurGw 
Siva prakasam 89. 


. 


St) Ry 


oor 


‘10. 


il. 


CHAPTER VI 


NOTES AND REFERENCES 


Cintanat Urai. p- 800 
Mapadiyam p. 414 
é$PfPurgCor shoe uraGor 
ows Stper sthub eye 


Sankar pa nirakaranum, Saiza vadi nirakaranam. 13-14 
srw ¢ghef arab srgurgb 4 : 
— Siva prakisam 49. 
Cintanai Urat p 801, 
*... 26 Pea, Onrfugarad Owaras pu 
ursh ab HOw 
—Sivaprakysam 419. 
‘ish gsser Pdars aCsysH AgcfarrGw 
aksargeg Oeueras arfur CugarCen 
—Sivaprakasam 90, 
‘PHhOays washed garg Posrgswrs ger Largs sip 
SI5@ Hap Osranth scawys Asramwuurd 


ahos OSSwrGa anPGd panel aris 
Sqahs aygarne srgarié CarseanGu. 


—Sivaprakasam 94. 


. also. 


Fad sec 3 Prrgnab piv 
Hue TPS seoamib 
—Unmai vizakkam 4}. 
Mar sla Rud gGurer 
Gragprb sraOar ore 
~—Tiruvarutpayan 83, 
‘fiw op Cad udew Sorohcy Posi 
Guu Pome $25 Cupe 
—Tiruvarutpayan 84, 
‘sedFaru args srsasrar orbs 
=Sivapuranam, Tiruvacakam, 
*snsParuta gregh sadauyb 
soéParuCe prop Péemeuyid 
sukfaruGer grata nga w 


sosharwtar par Qer® sncGw" 
Appar Tevaram. 
‘gen P0rrs Coan sagar Sagaars 
gosGsra ashe pbCnd oPsy sacrgisid Sor 
atten sh wa" 
—Sivaprakasam 92. 
Pe gato gern bsg0nd 26d vai! 


—Tiruvarstpayan 86, 


12. 


13 


14. 


15. 


16. 


17. 


18. 


19. 


20. 


a1. 


22, 


Cf. 
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§.S. Suryanarayana Sastri, ‘Saivism and Tamil Genius 
an article included in “collected papers of Professor 
Suryanarayana Sasin", University of Madras, Madras. 


Sivajiig@na Munivar's Commentary (cirrurai) on Siva jiiane 
Bodham 9.3.1. 
‘ParupuOusd 35h Hoss 
goruh anGa shew grad 
faru Fala arnaGn Ppang 
Forum Ca. Psa orsaorGw 
Maraimalai Adigaf, Tiruvdcaga virivurai p- 17 
‘sidisagad GHAL-ABerhagg qraesgPusa 
garda Roney, Mfursssurd sos 
Sowu sorguasgsrea Ions seoh mer yd 
Sway Cuipaoratsends, 
—Cintanat Uvai p, 852 


Madurai Sivaprakisar's Commentary p. 318: 
‘Cargs seg smpyss agar srOs 
uIdGactocr Fob vEgerhgb oumdaf win 
Zon Gerda awary yorgs Ogreronwd 
GsraGw Carédé Goftpgrarh Cars gb ! 
Tirukkottumbi, Tirevacakam, 
‘DalId BeiOgcnd GupawGrd Sener 
wade snate a5” 
Tiruvarutpayan 80. 
‘on ssn oad Aeigd oadir na gases 
anégouanGurd aroun ePigowu ops g@urGe" 
Sivaprakasam 94 
‘perGurgcad oC giég enuuer vdoargy 
semuGdCurt wahQurast Curbarax* 
—Tiravarutpayan 78. 
‘sramrurge SrcGugih srarugied fs greixenw 
Sreruriae pa pss Siew rieor-si es uAgy a 
SILGUAUY STHMUHVS SsLhogsd shubsew 
anu@é Gas atrr get’ 
—Vina venba IT 
.. gre Gursé Shur shou srargb 
Boge vel! grt srbiséeb aofwer” 
—Sivojigrna Siddhiyar 42 


also. 


‘sho fy sa w5a7d pha auras gra 
5Oe Fagrassrd srarPw - adagrerre 
SCO gay Asis ganas smatuG wer et 
BCrob sere oper 


~Tirukkalirrupadi yar 156 


23. 


24. 
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‘The Commentator of Térukkaliprupadiyar says that if the 
evil effects of 2a¥@ are destroyed and ifthe disciple 
follows either carya or kriya or Yoga then also he is 
called /fiant, 
‘“.pbos wie Qgrite? Sara wosig wold areh Curb 
Phos nopayre vogGs GedPyowisy Ini sara’ 

— Sekkijar, Candesvara nayan.r puranam 13 


4. HORH senawer OurGr Asdaa wr@wsyGa Ques Caran. 
Gea Deis Pimguah Opohsgnt Pfu Qugbamsuri’ 

— Sekkijar, cundesvare nayanar puranam 15. 
‘scars snout guragss gh sgner 
Gadag snout ba 


— Tiruvarutpayan 100, 
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